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THE METHODICAL PRINCIPLE IN YOGA 
ACCORDING TO PATANJALI’S YOGA-SUTRAS. 

(The change of quality by quantitative increase.)*) 


By Adolf Jandcek, Praha. 

Patanjali in his Yoga-sutras dwells at some length <on the first 
two “limbs” of Yoga (yogangdni: yamah and niyamdk II 29 — 45, II lsqq., 
and I 23 sqq.) 

Their importance for the Yoga-system was admitted by Sigurd 
Lindquist thus :*) The importance of yamas and niyamas, as well as 
slla, as vital preparatory stages, is evident, among other things, also from 
the large space devoted to them by Patanjali and his commentators, to say 
-nothing of Buddhist texts, such as the Samannaphalasutta and Visuddhi- 
magga. 

The preparatory character of yamas and niyanms, and eventualy also 
of slla, Lindquist compared 2 ) to the prehypnotic suggestion, a thing 
which he deduced from V acaspati’s commentary on the sutras II 1, 
II 28, II 33 — 34 ; and the reason for the important place occupied by this 
ethical section in the doctrines of Yoga seemed to him to lie precisely in 
that direction. As Lindquist, however, confessed, 3 ) he was unable to 
throw any light on the problem, where the peculiar peace-giving moment 
in yamas, niyamas and slla might be concealed, since this aspect of the 
discipline clearly remained reserved to asana, pranayama and pratyahara. 

Hermann Jacobi 4 ) took the view that ynnus an4' niyamas had 


*) The full Yoga system rests upon eight angas, or “limbs”, which form a metho- 
dical whole. The connection of the first two limbs with the others has hitherto been 
a point of dispute. One is yama, comprising the rules of social ethics, such as „Do not 
kill, do not steal, do not lie . . .” and such like, and the other is niyama , which lays down 
regulations for personal behaviour, e. g. cleanliness, study, devotion to God, repetition 
of the sacred syllable Ora. An analysis of these two angas leads to the unexpected 
demonstration of not only how methodically these two are marked by the same features 
as the rest but, incidentally, how by practising each anga exercise one may bring about 
changes of quality by quantitative accumulation. 

n ) Die Methoden des Yoga, Lund 1932, p. 30. 

2 ) P. 29. 

5 ) P. 27. 

4 ) fiber das urspriingliche Yogasystem-Sitzungsberichte der preuBischen Akademie 
der Wissenschaften, XXVI, 1929. 
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originally not belonged to Yoga 5 ) and from the circumstance of their both 
being of ethical nature he was inclined to think that the primitive Yoga 
had never had anything to do with ethics — a thing which went without 
saying in shammanism, which actually comprised the primitive Yoga. He 
concluded, 6 ) that the precepts (yamas) and vows ( niyamas ) had never 
represented any Yoga practice, though all sorts of magical powers and 
accomplishments used to be guaranteed to the Yogis as prospective rewards 
for a thorough observance of the former, as in II 35—45. That was because 
the Yoga exercises could be performed in the hope of attaining predicted 
siddhis; not so much the observance of yamas and niyamas; with these the 
siddMs were an unintentional side-result which would come about auto- 
matically. 7 8 * ) 

The view taken by Jacobi of yamas and niyamas is actually iden- 
tical with that upheld by Lindquist, for, as we have seen, the latter 
failed to find in them the “peace-giving moment” which had marked off 
the other “limbs” of Yoga, so that, according to him, too, yamas and 
niyamas actually stayed outside the system of Yoga practices. 

What remains to be investigated now, is the problem whether yamas 
and niyamas belonged only to the primitive Yoga and never rose, as it 
were, from the status of mere ethical commands and requirements, or 
whether they, too, contained any characteristics commonly encountered in 
methodical exercises of Yoga. In other words, it must be .shown wherein 
there is the “peace-giving moment” in yamas and niyamas , and con- 
sequently also the characteristic required from a Yoga exercise. 

P a t a n j a 1 i lists eight “limbs” of Yoga: 8) yama-niyama-asana-prd- 
ndydma-pratydhdra-dhdrand-dhydna-samddhayo ’stdv angdni. The Maitri- 
Upanishad, 0 ) however, gives only six limbs, leaving out the first three 
(yama, niyama, i.sana ) but adding tarka. The same series was also given 
in the far younger Amrtabindu. 10 ) 

This discrepance was explained by Jacobi,**) who thought that 
what was preserved in the Maitri-Upanishad concerned the primitive Yoga, 
aiming at the attainment of supernatural powers (siddhis) and having 
nothing in common with ethics, while the systematic Yoga had set up 
a more elevated target, the summum bonum of Indian philosophy, which 
had, incidentally, been also in the proud name <of “rajayoga”, and had 
imposed upon the Yogi higher ethical and religious requirements, such as 

6 ) P. 602. 

°) P. 604. 

7 ) „Ein nicht beabsichtigter Nebenerfolg, der sich automatisch einstellt“. 

8 ) II, 29. 

°) VI, 18. 

10 ) I, 5—16. 

X1 ) L. c., p. 603. 
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are expressed in yamas and niyamas. But since the Maitri-Upanishad 
leaves -out also the third limb, isana, everything that Jacobi said about 
yamas and niyamas should apply also to asana, and consequently Jacobi's 
explanation in this respect leaves much to be desired. 

On the other hand, it has been rightly pointed out that asana, as well 
as yamas and niyamas , are, in some part at least, contained passim even 
in the Upanishads, so that the latter actually feature all the elements of 
the systematic Yoga. 12 ) Paul Deussen dismissed the above-men- 
* tioned discrepance by saying 13 ) that they “must have been taken for 
granted as general (both objective and subjective) duties”, and as a proof 
of that he .adduced Yogat. 15 and Amrtabindu 27. Asana was mentioned 
in the Upanishads in several places. 

H a u e r 14 ) saw in Amrtanadabindu-Upanishad a good starting plat- 
form for evolving the subsequent yamas and niyamas, which belonged to 
the common original tradition of Yoga, Buddhism, and Jainism, 15 ) contrary 
to Jacobi’s view, 10 ) that Patanjali was dependent on the doctrine of 
Jainism. 

As pertinent for the clarification of this discrepancy we may adduce 
the Nyaya-sutras: 1 ?) tad-artham yama-niyamabhyam dtma-samskaro yogac 
cadhydtma-viddhy-updyaih.m) Vatsyayana in the Nyayabhasya ex- 
plains adhyatmaviddhi: sa punas tapah prandyamah pratydhdro dhydmam 
dharane ’ti. As we see, he .enumerates only five limbs of Yoga, leaving out 
samddhi which could not be crowded into the framework of Nyaya thought, 
while tapas belongs to the niyamas . 19 ) 

The Nyaya-sutras, however, name yamaniyama as if connected toge- 
ther with other yogangas, although separately. This, too, is a proof that 
an older tradition has been relied upon — a view with which also Jacobi 
concurs. Rub en 20 ) quotes also the Vaisesika-sutras, whose enumeration 
seems to be older than that in the Yoga-sutras, for even in the Ra- 
mayana 21 ) niyama is mentioned as a meditation on Visnu. 

Though this problem, whether yamas and niyamms belonged to the 
original Yoga, requires further investigation, we can hold as fairly certain 

12 ) J. W. Hauer: Der Yoga als Heilweg, p. 29. 

13 ) Allgemeine Geschichte der Philosophie I, 2, p. 346. 

14 ) L. c., p. 34. 

15 ) L. c,, p. 57. 

16 ) L. c., p. 604. 

17 ) Text, ubersetzung von Walter Ruben, Leipzig, 1928, p. 127. 

18 ) L. c. IV b 45: for this purpose (i. e. with the view of attaining meditation, 
true knowledge and redemption) a man arms his soul according to general and special 
precepts and resources, and doctrine of the soul from the Yogashastra. 

19 ) Jacobi 1. c„ p. 602. 

20 ) L. c., p. 218. 

21 ) II, 4. 
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that they summed up a series of ethical regulations, belonging to a time- 
honoured and generally accepted Indian tradition. 

The second problem-whether yamas aaid niyamas were handed down 
as mere ethical precepts, which did not belong to methodical exercises of 
Yoga, or whether the characteristics of those exercises make themselves 
apparent in them-can be promptly solved with the aid of the commentary 
of the Nyayabhasya to the already cited place, 22 ) where atmasayiskdra 
is explained to mean “evanescence of the adharma and increase in the 
dhurma”, whereby is cleared up also the idea of pratipaksabhavana, 23) as 
will be seen from our further deductions. 

Our task lies primarily in ascertaining wherein consisted the essence 
of the first two Iimbs-2/araas and niyamas-, whether they, too, included 
Yoga practice like other limbs, and finally, reaching a conclusion, whether 
or not yamas and niyamis formed an organic part of the eight-limb Yoga. 

Yamas and niyamas. 

P a t a n j a 1 i defined the practice and purpose of the limbs:*) yoga - 
anga-anusthanad-€suddhi-ksaye jhana-diptir a viveka-khyateh — After the 
aids to yoga have been followed up, when the impurity has dwindled, there 
is an enlightenment of perception reaching up to the discriminative dis- 
cernment. 

The point of departure is asuddhi-ksaya (extirpation of impurity), a 
means towards the objective is jhana-dipti (illumination of perception), 
and the objective is viveka-khyati (discriminative discernment). 

These three stages remind us of the division of Yoga into bahir-angas, 
antar-angas, and nirbija-samadhi . 2 ) To the bahir-angas belonged : yama- 
niyama-dsana-prdndyama-pratydhdra. To the antar-angas : dhdrand-dhydna- 
samadhi ( sabija ), whose .objective was nirbija samddhi. Vi j nan a 
£ h i k s u 3 ) in his commentary cited also the differences between these 
stages : Yamadini caitani pratydhdrdntdni yogdhgani dehaprdnendriydndm 
nigraharupdni. Itah param cittanigraharupam dharanddyangatrayam ab- 
hyarhitam vaktavyam = the constituents of meditation, beginning with 
restraint (yama) and ending with abstraction (pratyihara) , all consist in 
the controlling of the body, breath and the senses. We ought next to deal 
with the more important portion of it — the three beginning with stead- 
fastness (dhdrana) — which consists in the control of the mind. 

The differentiating characteristic, as we can see, is stated to be de- 

*>) IV b 45. 

33 ) Y. S. II, 33, 34. 

!) Y. S. II, 28, 

3 ) Y. S. Ill, 7, 8 and I, 51. 

3 ) Y ogasarasanigraha p. 43. 
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hapranendriyanam nigraharupani and cittanigraharupawi-the controlling of 
the body, breath and the senses and the control of the mind. Further 
down, 4 * 6 ) Vijnana Bhiksu made equally clear, that bahir-angas only 
tended to the purification of the body, breath and the senses (dehaprd- 
nendnyasamskdrarupatvam) , whereas antar-angas tended to the purifica- 
tion of the mind ( cittasamskaratvam ). Antar-angas were more closely allied 
to concrete meditation (samprajhatayogasya) than the first five ahgas. 
And even in the absence of the bahir-angas, Yoga became possible, provided 
that they had been accomplished in a previous birth ( prigbhaviyaih ), 

The third stage was characterized by Vyasa:5) yogahgany astav 
abhidhayisyamandni. Tesim anusthanat pahcaparvano viparyayasydsuddhi - 
rupasya ksayo nasah. Tatksaye samyagjndnasyabhivyaktih = Here are 
eight limbs of the yoga, which will be enumerated later on. If they are 
complied with, ceases (i. e. is destroyed) the five-fold viparyaya (false 
knowledge as contrary to pramana), whose expression is impurity. On 
overcoming it, is developing samyagjnana (focused thinking) . 

Yamas and niyamas are here counted with bahir-angas , and therefore 
we are safe in assuming that they should have the same methodical 
characteristics as asana f pi'dndyama, and p'ratydhara. Without comparing 
the essential points of the whole of the first set of limbs, we could not 
discover the possibility of adding the two first limbs ( yamas and niyamas) 
to, or separating them from, the rest. 

One very important circumstance must, of course, be put into the 
focus of our attention 'at the very beginning of our investigation. P a- 
t ah j a 1 i*») made asuddhi an opposite of “jndna diptir d viveka-khyateh” , 
in which progressive illumination manifested itself. As «swdrfhi-impurity 
progressively decreases, we see how ever greater illumination is revealed, 
until discriminative discernment appears. In this sutra P a t a h j a 1 i 

4 ) L. c., p. 50. 

«) To II, 28. 

6 ) L. c. II, 28. Vyasa to this sutra: Yathi, yath-d ca sddhaninyanusthi yante tath A 
tathd tanutvamasuddhirdpadyate. Yatha yatha ca kszyate tathi tathi, ksayakramanu- 
rodhinl jn&nagyapi diptirvivardhate. Si khalvesd vivrddhih prakar$amanubhavat yi 
vivekakhydteh. A gunapurusasvarupavijndnidityarthah. Y oginginusthanamasuddher 
viyogakaranMm. Yatha parasuschedyasya. Vivekakhydtestu prdptikaranam yatha dhar- 
mah sukhasya. = And in proportion as the means (of attaining discriminative discern- 
ment are followed up) , so the impurity is reduced to a state of attenuation. And in pro- 
portion as it dwindles, the enlightenment of perception also, in accordance with the 
degree of dwindling, increases. Now this same increase experiences a perfection reaching 
up to discriminative discernment (or) up to the perfection (II. 26) which distinguishes 
between the aspects ( guna ) as such and the Self. The following up of the aids to yoga 
is the cause of discorrelation ( viyoga ) with impurity, just as an axe (is the cause of 
the disjunction of a tree) which is to be cut (from its root). Now (the eight aids) are 
the cause pf attaining discriminative discernment, just as right-living (dhamna) is 
(the cause of getting) to happiness. 
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gave the whole program and procedure for the exercises, the purpose of 
which was the removal and destruction of impurity and the acquisition 
of ever greater illumination. We are told here how in each limb both this 
antithesis and the way for its removal must be included, and this will be 
a reliable guide-rule in our determining the working procedure applying 
in each cvhga. 

To establish this guide-rule, we must once again carry out the analysis 
of the first two limbs-anpas; y*.mas acid niyamas. These are dealt with in 
the following sutras: II, 30 — 45, II, 1 sqq. and I, 23 sqq. Yamas and ni- 
yamas are explained in II, 1 sqq., and isvarapranidhdna in I, 23 sqq., though 
these last two are included already in the sutras II, 30 and 32. In esta- 
blishing the method of Yoga, we must take account of all these places, to 
make the working procedure in the Yoga exercises stand out more clearly. 

The sutras II, 30 and 32 give a list of the individual constituents as 
numbering five : 

II, 30 : ahimsd-satya-asteya-brahmacarya-aparigrahd yamd,h = non-vio- 
lence, truthfulness, honesty, continence, non-acceptance of gifts are the 
abstentions. 

II, 32: sauca-samtosa-tapah-svddhydya-isvarapranidhdndni niyamah = 
cleanliness, contentment, self -castigation, study and devotion to Is vara are 
the observances. 

The number of the constituents in both limbs grew, so that in Iiatha- 
yogapradlpikii it rose to ten for each, with further subdivisions; in Bud- 
dhism the corresponding disciplines are the dasa-silas amid 10 sikkhdpadas. 

In yamas, there are listed the cardinal virtues ; they are the natural 
ethical precepts. What concerns us here, is the agreement of Brahmanism, 
Buddhism and Jainism with P a t a n j a I i. Their mutual relation has 
frequently been an object of study. 7 8 ) 

The single commands had a progressive force in them, so that indi- 
vidual precepts developed into very fertile and comprehensive, and even 
independent movements of the Yoga. This is particularly the case of 
ahirnsd — the doctrine of non-violence, which evolved into a political instru- 
ment and was expounded in the Ahimsd-yoga.s) 

Besides ahimsd, particularly isvarapranidhana thrived in Bhaktiyoga. 
Tapaa-austerity became a discriminative mark even for political struggle. 

Against such multiplicity in yamas and niyamas, there exists an oppo- 
site trend endeavouring to lessen their number and reduce it to a common 
denominator, which is precisely ahimsd. Jacobi 9 ) saw in it the influence 
of Jainism, which had developed all the constituents down to the least 

7 ) See Jacobi, 1. c., p. 603, Lindquist p. 25 sqq., further Hauer, Beck, de La Vallee 
Poussin a. o. 

8 ) See Sriman Mohan Gita or Ahimsa-yoga, by Prof. Indra, Lahore 1945. 

9 ) See Jacobi, 1. c. ( p. 604. 
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consequences. Such for instance is the meaning #f a "place in Yogasastra 
by H e m a c a n d r a, 10 ) who in II, 31 laid emphasis on ahinisd as a re- 
quirement for the operativeness of the other virtues: damo devaguriipastir 
danam adhyayanam tapah-sarvam apy etad aphalam himsam cen na pari- 
tyajet = Self-control, worship of the gods and gurus, generosity, study, 
austerity, all that is of no avail if we do not give up himsa. 

V y a s a 11 ) affirmed the same: the following abstentions are all based 
upon this non-violence ... all the other abstentions are adopted only for 
the purpose of securing the purity of non-violence. And according to Bhoja 
himsa wais sarvanarthahetuh — the cause of all evils. - 

The difference between yamas and niyamas lies in the fact that yamas 
were relating to other persons, being, so to speak, a sort of social regu- 
lations, while niyamas concerned the Yogi himself. Lindquist was 
right in pointing out herei 2 ) that in these two limbs we proceed from the 
outside inwards, i. e. introvertly. 

P a t a n j a 1 i ma.de yet another distinction between yamas and ni- 
yamas, namely that the former were operative without any limitation by 
caste, place, time, and circumstance: 13 ) ete jati-desa^kala-samaya-anava- 
chinndh sdrvabhaumd mahdvratam = When' they are unqualified by 
species or place or time or exigency and when (covering) all classes — 
(under these circumstances exists) the great course-of -conduct. Out of this 
difference Vi j nan a Bhi'ksu 14 ) drew the conclusion, that the 
characteristic of yamas is nivrtti, while that of niyamas is pravrtti: anayor - 
yamamiyamayormadhye yamdndm nivrtti-mdtrataya desa-kalddyaparicchin- 
natvasambhavena tan-nimittika mahavratasamjnd sutrakarenokta. Niya- 
manam tu pravrttirupatayd desakaladiyantritatvena ndsti mahdvratatvarupo 
'vdntara-visesah iti = Of the two (abstentions and observances) abstention 
consisting in mere d esisting (nivrtti) from certain actions, is free from the 
limitations of time and space and as such the author of the sutras has 
called it great duty. The observances, on the contrary, consists in engaging 
( pravrtti) in certain actions, and are, as such, conditioned by time and space ; 
and hence there is no such sub-division of it as great duty. 

The differentiating between nivrtti and pravrtti is symptomatic and 
we shall take up this matter once more as soon as we have investigated the 
mutual antagonistic tension of the individual constituents in the two 
limbs. Let us point out at once, however, that according to the Indian way 
of thinking, a negative quality or virtue, is possessed -of the same amount 
of existence as a positive one. Thus ahimsa is equally an entity as himsa , 

io) See ZDMG 1874, vol. 28, pp. 185 — 262. 

Jl ) To II, 30. 

12 ) L. c., p. 25. 

13 ) II, 81. 

14 ) L. c., p. 38. 
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pravrtti (advance) and nivrtti (cessation) are equally entities, so that no 
mere negation of existence, non-entity, is here involved. This is emphasized 
particularly by V i j n ,a n a Bhik.su. He discerns 15 ) three states of the 
thinking principle ( citta ) : pi'avrtti-advaxice, nivrtti- cessation, and auda- 
sira/a-neutrality, which leave traces in the way of a residuum ( samsfcura) . 
Also nirodha (suppression)- the central Yoga notion-leaves traces: nirodhe- 
ndpi samsl'cdro janyate. Nirodha does not mean ndsa (destruction), nor 
abhdva (non-existence), for vrtti (function) and vrttinirodha (supression 
of citta) are likewise entities. Vijnana Bhiksu compares them to 
walking: gatipratydgativat purusaprayatnajanye = just as the going for- 
ward and receding are due to the effort of the agent. Thus samddhi, too, 
is a special positive state of citta.iu) 

In this sense it is that we must judge the “negative” injunctions of 
yamas . To characterize the individual abstentions and observances, we find 
in the commentaries uncompromisingness, as may be quoted from 
Bhoja: 17 ) kahcit kvacit kaddcit kasmimscidapytirthe na htmisydmi — 
I will not kill any one, anywhere, at any time, or for any purpose whatever. 

Ahinisd consists 18 ) in freedom from ill-will against all beings at ’all 
times and in all ways. 

Satya — truthfulness consists in thought and speech being in strict ac- 
cord with the reality of things. Even truthful speech, if it should lead to 
an injury of living beings, would -not be really truthful, it would be po- 
sitively sinful . . . and the speaker would draw upon himself the worst of 
sufferings. Hence whenever one speaks, he should duly ponder over it and 
utter only such truth as may lead to the welfare of all living beings. 

Asteya — honesty consists in not obtaining things from others in a 
manner not sanctioned by the scriptures. 

Erahmacarya — ■ continence is control of the secret generative organ. 

Aparigraha — freedom from avarice means not desiring for one's self 
means of enjoyment. , 

Sauca — purification, is of two 'kinds, external and internal : the former 
is brought about by such means as washing with clay and water etc., and 
eating purifying things; and the latter consists in discarding the impurities 
of the citta. 

Samtosa — contentment consists in not desiring to obtain anything 
more than one has already got. 

Tapas — austerity consists in the suffering of pairs of opposites, siich 
as hunger-thirst, heat-cold, sitting-standing, stock-stillness and formal 
stillness. 

ie ) L. c, p. 3. 

16 ) See Lindquist, 1 . c., p. 153. 

17 ) II, 31. 

lS ) Vyasa, II, 30, 32. 
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Svadhydya — study cofnsietis in the reaching of the scriptures dealing 
with liberation-as also in the repeating of the syllable Om. 

Devotion to Isvara — isvarapranidhana consists in the surrendering of 
all one’s acts to the Highest Preceptor. 

As for the details, the commentaries adduce also examples, but the 
centre of interest of these two limbs does not lie in the enumeration and 
the characteristic of yamas and niyamas, the reason and the meaning of 
their inclusion among the eight limbs of the Yoga system being only con- 
tained in the subsequent sutras. Already in our characterization of yamas 
and niyamas we have been able to point at the antagonistic tension of the 
individual constituents, such as of ahiyisd — himsd, etc., both of which are 
real states, entities, leaving traces — sartiskaras. This antagonistic tension 
constitutes also the basis for all ethics in its effort to redeem an evil deed 
by a good one. And this is precisely the discriminative mark we have been 
looking for in the two limbs — yamas and niyamas. 

Pratip aksabhavana. 

P a t a n j a 1 i states 1 ) the methodical procedure, applying in the 
exercise of yamas and niyamas, thus: vitarka-bddhane pratipalcsabhdvanam 
= if there be inhibition by perverse-considerations, there should be culti- 
vation of the opposites. VitarkcL himsadayah, krta-kmrita-anumoditd, lobha- 
krodha-moha-purvaka, mrdu-madhya-adhimdtrd, duhkha-ajndna-anantapha - 
iti pratipaksa-bhavanam = Since perverse-considerations such as in- 
juries, whether done or caused to be done or approved, whether ensuing 
upon greed or anger or infatuation, whether mild or moderate or vehement, 
find their unending consequences in pain and in lack of thinking, there 
should be the cultivation of their opposites. 

By way of introduction to these sutras we should note that the 
Nyayasutras 2 ) explain the action of yamas and niyamas as follows: yama~ 
niya'imi,bhydm dtmasamskdrah — purification of the soul through yamas 
and niyamas. The Nyayabhasya understands atmasamskdra as a cessation 
of the adharma and increase in the dharma, which is exactly the expla- 
nation of the role of these two limbs according to Patahjali. 

To this it may likewise be adduced from the Visuddhimagga: 3 ) Pu- 
rification is fulfilled in two ways: by seeing the evils of the depravity of 
virtue, and by seeing the advantages of the fulfilment of virtue . . . Thus 
by retrospective knowledge are to be understood the evils of the depravity 
of virtue. And the advantages of the fulfilment of virtue should be taken 
as the opposite of the former . . . Therefore, seeing the evils of the de- 

1 ) II, 33, 34. 

2 ) N. S. IV b 45. 

3 ) § 53, 57, 58. 
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pravity of virtue and the advantages of fulfilment of virtue, one should 
purify virtue with due respect. 

Both these quotations indicate also the substance of pratipaksabhd- 
vana. 

Patanjali at first establishes the antithesis of yamas and niyamas 
as against vitarkas. H a u e r*) classes to these vitarkas only yamas, as 
cited in II, 30. V y a s a 4 5 ) joins to this also other sutras: evamidi sutrdn- 
taresvapi yojyam = the same should be applied even in other sutras. 
A more definite wording is found in E h o j a, who extends its operation 
onto further limbs: 6 ) kanicit pratipaksabhutahimsddi vitarkonmulanadvi. 
rena samddherupakurvanti yathi, yamaniyamidayah = Some as absten- 
tions, observances etc., conduce to meditation by means of their eradicating 
(all) hesitation about things opposed to it, such as killing etc. So vitarka 
is related to these two limbs by its meaning and by right Bhoja extends 
pratipaksabhdvana also upon other limbs, as will be shown later. 

The definition of vitarka is given 7 ) very comprehensively, and Sri 
Tulslram S va m i in his Hindi commentary 8 ) is right in reminding 
us that vitark = ahimsidi ke viruddh tark, which does justice also to the 
definition of tarka in Amrtabindu Upanishad. 9 ) 

From the Nyaya-sutras 10 * ) the definition of tarka is: avijndta-tattve 
*rthe karan-opapattitas tattva-j'ndndrtham uhas tarkah, n) The purpose of 
tarka is then reaching directives indispensable to ascertaining questionable 
things. In this sense II, 34 is a specimen of tarka , or rather vitarka , i. e. 
the ascertaining of things that disagree with the doctrine. The aim of 
tarka is to prepare the ground for decision ; to this in the Nyaya corres- 
ponds nirnaya, whose characteristics cause a discrimination of the sutra 
II, 33 : vimrsya paksa-pratipaksabhydm arth-ivadharanam nirnayah = the 
decision is the ascertainment of an object, removing doubt on the ground 
of a view and counterview. This refers to questionable things, not defined 
as yet nor clearly recognized (avijncita). 

The use of the teams vitarka, pratipalcsa, and badhana, 12 ) and parti- 

4 ) L. c„ p. 102. 

c ) II, 33. 

°) II, 29. 

7 ) II, 34. 

8 ) Tulslram Svami: Yog darsan, Merath. 

9 ) A. U., 16: meditation, which is not contrary to the doctrine, is called tarka 
(reflection), while its opposite then is vitarka . 

10 ) I a 40. 

1:t ) Reflection is a scrutiny concerning a subject the real nature of which is not 
recognized, precisely for the purpose of the recognition of its real nature under the aspect 
whether this or that reason is conclusive. 

12 ) N. S. I a 21: badhana laksanam duhkham ~ ttnisfortune has suffering as its 
specific sign. 
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cularly the purport of the yoga-sutras recalls the terms and definitions of 
the Nyaya-sutras, and the clarification of the relation of the two schools 
will require, no doubt, further studies, which, however, are outside the 
scope of the present paper. 

The vitarkas are in antithesis to the yamas and niyamas. B h o j ais) 
gives the following* antitheses : himsd — ahimsd, asatya — satya, steya — 
asteya . The complete enumeration of all antitheses is found in Tulsiram 
Svami: 14 ) 
yamas: 

ahimsd — himsd, satya — asatya, asteya — cori kamd, brahmacarya — vi- 

sayalampatta, aparigrah — parigrah; 

niyamas: 

sauca — asauca, samtosa — asamtosa, tapa — sukumdrtd (nazakat), sva- 
dhydya — pramdd se alastd, isvarapranidhdna — nastikta. 

The above ten types of the vitarkas are further classified both hori- 
zontally and vertically, and the commentaries enumerate various combi- 
nations produced by this classification. In this manner, V yasa 45 ) was 
able to state there were 81 combinations of non-violence: evamekdsi- 
tibhedd himsd bhavati — non-violence has eighty-one forms. It becomes 
without number when taken with reference to particular restrictions, se- 
verally or collectively; for the living beings (to which non-violence can 
apply) are innumerable. And he adds: evamanrtddisvapi yojyam — the 
same classification may be applied to untruthfulness and other questionable 
things also. 

By this enumeration Pataiijali summarized all the possibilities of the 
vitarkas -temptations people are apt to succumb to in their lives, ranging 
from mere slips to heavy sins or crimes. To become purified, it was ne- 
cessary to be relieved of all these opportunities for sin, and this was the 
reason why he stipulated the exercise, which is pratipaksabhdvana, to be 
performed at each opportunity for sinning. In it lay hidden the remedy, 
helping us out of the pessimism that might overpower a man reflecting 
upon the multiplicity of sinful opportunities. In this sutra, too, he again 
confirmed the truth :i6) duhkham eva sarvam vivekinah = all is pain for 
the wise man ; and here, too, he described the way from pain. 1 7 ) 

P a t a n j a 1 i found his remedy in an exercise directed from the pre- 
sent into the future, and taught how to bear the past and the present 

1 1 * 3 ) II, 30. 

14 ) To II, 34. 

«) To II, 34. 

16 ) Y. S., II, 15. 

17 ) As in Y. S. II, 16: heytm duhkhum anagatmm — that which is to be escaped 
is pain yet to come. 
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dying away. This future turn was frequently emphasized also by Buddha. 
Vyasa aptly adds at this point: 18 ) duhkhamatitamupabhogendtivdhitam 
na heyapakse vartate. V artamanam ca svaksane bhogdrudhamiti na tatksa - 
ndntare heyatdmdpadyate. Tasmddyadevdndgatam duhkham. tadevaksipatm- 
kalpmn yoginam klisndti netaram pratipattdram . Tadeva heyatdmdpadyate 
— Pain past, that is, transferred beyond experience, cannot properly be 
called a thing to be escaped. And present pain in its -own moment (of 
existence) has attained experience; so it cannot at the next moment be so 
changed that it can be escaped. Consequently only that pain which is yet 
to come is that which hinders the yogi only, who is like an eye-ball, but 
(this does) not (hinder) any other perceiver. Only this pain becomes so 
changed that it may be escaped. 

For pratipaksabhavana Vyas a 19 ) gives a formula to assist concen- 
tration, which might already have been stabilized at his time and sounds 
like a prayer: Evamunmdrgapravanavitarkajvarendtidiptena bddhyamdnas 
tat pratipaltsdn bhavayet. Ghoresu sanisdrah gdresu pacyamdnena mayd sa- 
ranam updgatah sarvabhutdbhayapraddnena yogadharmah, Sa khalvaham. 
tyaktvd vitarkUnpunastdnddaddnastulyah svavrtteneti bhavayet. Yathi, sva 
vantdvalehi tathd tyaktasya punarddadkna iti. Evamadi sutrdntaresvapi 
yojyam = Thus inhibited by the blazing fever of perverse-considerations, 
let him cultivate the opposites of these. Let him ponder, “Baked upon the 
pitiless coals of the round-of-rebirths, I take my refuge in the rules for 
yoga by giving protection to every living creature. I myself after ridding 
myself of perverse-considerations am betaking myself to them once more, 
like a dog. As a dog to his vomit, even so I betake myself to that of which 
I have rid myself”. Other similar (inlhibitijons of jperverse-considera.tionis) 
should be applied in the other sutras also (upon the aids to yoga).” 

Particularly interesting for our purpose is the comparison with the 
dog, expressing pratipaksa in a rather vulgar but illustrative manner. Pra- 
tipaksa works like an inhibition or protection. According to this the essence 
of pratipaksabhavana is resistance to wicked thoughts, intentions and 
temptations, which are being thrown up by such an effort. Like nothing 
but a dog acts he who repudiates this temptation but yields to it again. 
It is a comparison that may have belonged to the stock of the ancient 
illustrative methods of practical education ioi Yoga, serving to grasp, 
quickly and correctly, the essence of pratipaksabhavana. 

The sound kernel, however, became covered by a deposit of trite reli- 
gious formulations, that induced, in the commentaries, the further enlarg- 
ing of some constituents. This is why Vyasa develops pratipaksabha- 


15) To II, 16. 
is) To II, 33. 
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vana also in another form : 20 ) Te khalvami vitarkd duhkhaj nananantaphald 
iti pratipaksabhdvanam. Duhkhamaj ndnam canantam phalarn yesdm iti pra , - 
tipaksabhdvanam ... Now since these perverse considerations have endless 
consequences in pain and in lack of thinking, one should cultivate their 
opposites. (In other words), there is a cultivation of those things the 
endless consequences of which are pain and a lack of thinking. And to 
continue, he who commits an injury first of all reduces the strength of 
the victim, then causes him pain by falling upon him with a knife or 
something of the kind, (and) afterwards even deprives him of life. When 
once he has taken away (the victim’s) strength, his own animate or inani- 
mate aids begin to have their strength dwindle away. As a result of causing 
pain, he himself experiences pain in hells and in (the bodies of) animals 
and departed spirits and in other (forms). As a result of uprooting (the 
victim) from life, he himself continues from moment to moment at the 
very point of departure from life. And even while wishing for death he 
pants laboriously since the fruition is to be felt in a fruition which has 
a limit (in time). Furthermore, even if (the effects of) injury could be 
somehow done away by merit, even then, if he obtained happiness, it 
would be (on condition that) his length-of-life be short. — In the same 
way, so far as possible, (the classification) is to be applied to lying and 
to the rest. 

And Vyasa concludes in this words: Evam vitarkdndm camumevd- 
nugatam vipdkamanistam bhdvayanna vitarkesu manah pranidadhita . . . 
•= Thus pondering on that same painful consequence of perverse consi- 
derations, which is inevitable and undesired, the yogi should never allow 
his mind to be turned towards these perverse considerations. As a result 
of the cultivation of the opposites, the perverse considerations become 
things that may be escaped. 

This form of pratipaksabhavana is derived from the mechanical com- 
prehension of the law of Karm a, as expressed also in the Mahabharata. 2 0 
Each vitarka automatically has, like phala, endless pain and ignorance as 
its consequence. It is !a mechanism of a natural law, which is also the basis 
of Vyasa’s interpretation. Whenever one falls into temptation but 
realizes all the consequences that are brought about by the succumbing 
to this temptation, he refrains from yielding to it. 22 ) This method corres- 
ponds to the ethics of nivrtti as manifested in the philosophical parts of the 
Mahabharata. 23 ) 


20 ) To II, 34. 

21 ) E. g. XII, 279, 20: yatha ka/rma tathm. labkah. 

22) This is why Vyasa says, in II, 33, tyaktvA-b.a.vmg abandoned, and pranidadhita- 
to be tumei (prani + dha = to direct towards, to turn towards). 

23 ) Cf. Otto Strauss: Ethische Probleme aus Mahabharata. Giomale della Societa 
Asiatica Italiana, vol. XXIV, 1911, pp. 193 — 335. 
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Experience underlying this method is confirmed by modern psycho- 
logy, for mental analysis decomposes the emotions-in this instance krodha, 
lobha- that, like trsnd, express desire for everything which brings endless 
pain. Decomposition of such emotions removes the principal agent urging 
to do things. 

We Irave seen how Patahjali in the pratipaksabhavana method de- 
veloped the theory of the wicked deed, vitarka, i. e. the deed antithetic to 
yamas and niyamas, such as hiinsa, asatya, steya etc. He traced its realiza- 
tion with all the consequences down to the farthest boundary -endless pain 
and ignorance. In this manner he could encompass, without any limitations, 
all wicked deeds and even crime, — however motivated, such as krodha, 
lobha, and no matter in what manner performed, such as krta, karita, anu- 
modita, and in whatever degree of intensity, such as mrdu, madhya, adhi- 
matra. This boundary (anantaphala) , which is marked by duhkha and 
ajhana, stands in antithesis to the other, opposite boundary, identified by 
“ jnana-diptir d vivekakhyateh”.24 ) A man, about to do something, should 
first analyze his intended deed prior to reaching any decision, establishing 

(1) his own responsibility for that deed, no matter whether he prepared 
to do it himself or induced anybody to do it, or even merely approved of it, 

(2) emotional motivation, i. e. the reason for which he intended to do it, 
issuing from greed, anger, delusion and the like, 

(3) the intensity of its accomplishment, whether it should be slight, mo- 
derate, or excessive, and 

(4) realizing its overwhelming consequences, reflected in pain and igno- 
rance. 

In the outcome, this detailed scrutiny of one’s action should throw a 
very sharp light upon all its evil qualities, examine every constituent, and 
lead, by self-criticism, to true knowledge: this is pratipaksabhavana. 

Vy asa25) compares very appropriately the antithetic boundaries, 
duhkha ajhdnam and jhanadiptir a vivekakhyateh, with two river streams, 
pdpam and kalyanam, evil and good virtues: “Cittanadi namobhayatova- 
hini yd vahali kalyandya vahati papaya ca. Yd tu kaivalyapn ugb hard vive- 
kavisayanimnd sa kalyanavahd. Sainsdrapmgbhara ’vivekavisayanimna 
pdpavaha. Tatra vairagyen.a visayasrotah khilikr iyate. Vivekadarsanabhya - 
sena vivekasrota udghdtyata iti . . . := The so-called river of mind-stuff, 
whose flow is in both directions, flows towards good and flows toward evil. 
Now when it is borne onward to isolation, downward towards discrimina- 
tion, the it is flowing unto good ; when it is borne onward to the whirlpool- 
of-existence, downward towards non-discrimination, then it is flowing unto 


24 ) ii, 2a. 

35) To I, 12. 
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evil. In these cases the stream towards objects is dammed by passionless- 
ness, and the stream towards discrimination has its flood-gate opened by 
practice in discriminatory knowledge . . . 

In this connection we may recall once more the characterization of the 
limbs in the Nyaya-sutras, 26 ) that the purpose of yamas and niyamas is 
atmasamskara, purification of the soul, consisting in decrease and dis- 
appearance of adharmtc and increase of dharma . 

We have pointed out already the practice of pratipaksabhavana of de- 
_ composing, by a rational consideration, emotions marked by a tendency 
towards the evil, giving up ( tydgah ), thereby, the way of the evil, and not 
permitting the mind to tend ( pranidadhdte ) any more to pain and 
ignorance. 

This reversal of the directional tendency was correctly characterized 
by S. Dasgupta: 2 ?) The contrary tendency consists in the notion that 
these immoral tendencies (sc. vitarkas ) cause an infinity of pains and 
untrue cognition. Pain and unwisdom are the unending fruits of these 
immoral tendencies and in this idea lies the power which brings the habit 
of giving a contrary trend to our thoughts. 

B h o j a 28 ) confirms that by examining the nature of these vitarkas 
we can get rid of them: “Tesam svarupakaranddi bhedena jhdtdndm prati- 
paksabhdvamayd yogina parihdrah kartavya iti . . . = the yogi by pondering 
over the antitheses is to get rid of these (questionable things), which he 
has understood by means of the division of natures, causes etc.'* 

It is by the result of such scrutiny that Yoga is made easier (suJkaro 
bhavati), and thereby the task of yamas and niyamas is fulfilled. For the 
vitarkd himsadayah are enemies of yogist concentration: 29 ) Vitarka yoga - 
paripanthino himsadayah. Tesam pratipaksabhdvane sati yadi badhd bha- 
vati tada yogassulcaro bhavatiti. Bhavatyeva yamaniyamanam yogangat- 
vam = Killing etc. as opponents of Yoga are things questionable. If these 
are obstructed when the antitheses are pondered over, then Yoga is faci- 
litated. Hence abstentions and observances really are subservient to Yoga. 

In this respect the pratipaksabhdvana method complies with the 
already mentioned requirements on the limbs: 30 ) 

it 1. removes impurity (asuddhiksaye) and 

2. acquires illumination of knowledge ( jndnadiptir . . .) . 

The pratipaksabhdvana method is being emphasized even nowadays 

26 ) IV b 45. 

27 ) The Study of Patanjali, Calcutta, 1920, p. 147. 

28 ) To II, 34. 

2®) To II, 33. 

3 *) II, 28 . 
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in a Yogist course published toy the Yoga magazine. 31 ) For the sake of 
interest let us quote from it several passages of the instruction, how to 
perform yamas and niyamas etc. 

“The thinking of ^:he contrary or the contemplation of the opposite 
of things which appear attractive through ignorance or tempt us in the 
path of evil, reacts upon the will by tending to generate right estimates 
of things” (III, 21). 

“The pratipaksabhdvana or the negative method of habituation of 
the contrary, however, has been introduced as one of the safeguards 
against evil tendencies which obstruct the path of Yoga and not as the 
only remedy against such obstacles. Its value lies not so much in inspiring 
virtue as in weakening the potency of repetition of bad thoughts (III, 
24—25).” 

“In fact, to the eightfold path of Yoga and especially to the last 
five, psychotherapy has no parallel to offer. But the modern analysts 
following Ferenczi have confessed the futility of pure reductive analysis 
and have therefore emphasized permanent modes of regulating the 
patient’s conduct. Here lies the supreme importance of the moral and 
spiritual code combining the restraints (yama) and controls (niyama) 
which is now being widely recognized by modem (psychotherapy. It may 
be pointed out further that the use of contrary production or of medi- 
tation on the opposites is not “suggestion” as the iamalyst may like to 
believe, but happens to be as much a valid process as “objectification” 
itself is in psychoanalysis” (V, 2). 

In V, 2 another method is described: “Emotional perversions, in the 
first stage, could be eliminated effectively also by measures other than 
the above (pratipaksabhdvana ) . So when jealousy overpowers him, let him 
think of tolerance; when anger blinds his eyes, let him awaken love ; when 
greed burns his being, let him dwell in contentment; and when passion 
captivates his heart, let him remember the higher purpose of his living. 
Every evil temptation could thus be weakened by -supplementing the 
opposite virtue and the same should he followed consciously for such long 
periods as would establish preponderance of the latter in the subcons- 
cious. This is but another negative method of approach.” 

And we conclude our quotations by a very interesting, though not at 
all satisfactory passage, saying: “The philosophical system of Dialectical 
Materialism is the only one which rationally explains Yoga and which 

31 ) Yoga-Journal of the Yoga Institute, Editor Shri Yogendra, Bombay, Vol. Ill, 
Nos 19 — 20, 1935: Contemplation on the opposites. No 21: Pratipak:?abhavana. 
Nos 24 — 25: Negative methods of emotional control. Vol. IV, Nos 26 — 28, 1936: Yoga 
sublimation for the child. Nos 35 — 37: The Freudian and the Yoga conceptions of re- 
pression — an article reproduced from Philosophical Quarterly XIII, 2 by Sharshi Bhusan 
Das Gupta. Vol. V, No 2, 1950: Yoga in psycho-analysis cum therapy. 
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will eventually bring it to the mass of people. It is true that many of the 
people who embrace this philosophy do not know that they are following 
Yoga. Nevertheless it is true.” (V, 2, 1950.) 

The pratipaksabhavana methods were recommended in various degrees 
of intensity. Let us adduce suitable examples from the Dhammapadam 
3, 4, 5, 222, 223.32) 

The pratipaksabhavana procedure is known also to the Ny.,aya philo? 
sophy and tends to the removal of defects (klesanubandha) , i. e. of 
attachment, aversion and ignorance. Pratipaksabhavana in Nyaya-Vaise- 
sika was characterized by Umesha Mbs hr a 33 ) in the following 
words : “As regards the presence of defects, it is -said that the constant 
thinking of the contrary of these will naturally make a man free from 
these. And again, these are not eternal, nor are they products of chance, 
•nor- are the means of their destruction unknown. Hence, it is quite easy 
to get rid of them. Besides, there are so many defects in all these that 
a man naturally becomes disgusted with the world and is compelled to 
seek after Moksa. The constant thinking of the contrary of these defects 
(pratipaksabhavana) is sure to bring freedom from their influences. As 
for the possible objection that the Atman is never found to be free from 
the continuous chain of these defects — hence, it is impossible to think 
that the constant thinking of the contrary of these even will ever bring 
freedom — it may be pointed out that it is not true; for, everyone of us 


32 ) Dhammapadam : 

3. Akkocchi mam, avadhi mtcm, ajini mam , ahasi me, 
ye tarn upanayhanti, veram tesam na sammati. 

4. Akiwcchi mam, avadhi mam, ajini mam, ahasi me, 
ye tarn na upanayhanti, veram tesupasammati. 

5. Na hi verena verdni sammantidha, kudicanam, 
averenm, ca sammanti; esa dhammo sanantano. 

222. Yo ve uppatitam kodham rathmn bhantam va dhdraye, 
tarn aham sarathim briimi, rasmiggaho itaro jano. 

223. Akkodhena jine kodham. Asddhum sddhund jine. 
jine kadQ/»'iyam ddnena. Saccendlikavddinam. 

3. He abused me, he beat me, he defeated me, he robbed me, 
in those who harbour such thoughts hatred will never cease. 

4. He abused me, he beat me, he defeated me, he robbed me, 

in those who do not harbour such thoughts hatred will cease. 

5. For hatred does not cease by hatred at any time, 
hatred ceases by love, this is an old rule. 

222. He who holds back rising anger like a rolling chariot, 

him I call a real driver, other people are but holding the reins. 

223. Let a man overcome anger by love, let him overcome evil by good; 
let him overcome the greedy by liberality, the liar by truth. 

33 ) Umesha Mishra: Conception of matter according to Nyaya-Vaisesika, Allaha- 
bad, 1936, p. 381. 




The Methodical Principle in Yoga 


531 


has got the experience that the Atman is completely free from these de- 
fects during the state of susupti. 

If we compare P a t a n j a 1 i and Hemacandr a, 34 ) we arrive at 
interesting results, from which there may be of some consequence e. g. 
that to Patanjali’s vitarkah himmdayah corresponds 35 ) aticarah 
vratani saticarani, about which Hemacandra says : vratani sdtica- 
rani sukrtdya bhavanti na . A ticaras tato heyah panca panca vrate vrate = 
When the vows are accompanied by transgressions, then they are not 
conducive to well-being. Therefore transgressions should be avoided, of 
which there are five to each duty. 

To Patanjali’s pratipaksabhavana corresponds in another form 
pratikriydm cintayet — for each pernicious defect one should seek a 
counter-rerftedy. 36 ) 

The purpose of yamas and niyamas is formulated by Hemacandra 
in an analogous manner thus: 37 ) tad indriyajayam bury at manahsuddhya 
mahdmatih, yam vina yamaniyamaih kiyakleso vrthd nrnim — Therefore 
the wise man might by means of purification of his desires (manas) con- 
quer his senses. Without this conquest any harassing of the body with 
yama and niyama is without avail for the people. According to IV, 40. 
manahsuddhi is equal to dipika nirvand, i. e. consists in obliteration of 
the will. In IV, 44 Hemacandra returns once more to the meaning of 
yamas: tad avasyam manahsuddheh kartavya siddhim icchatd tapahsru- 
tayamaprdyaih kim anyaih prayadandanaih — Therefore he, who seeks 
perfection, should necessarily strive after purity of his desires (manas); 
otherwise what good is there of the conventional wearying oneself with 
penitence, doctrine, and vows. 

In I, 19 he cites also the other manner of bhdvana, i. e. the realization 
of yamas: ahimsasunrtastcyabrahmacarydparigrahdh pancabhih pancabhir 
yukta bhdvanabhir vimuktaye — Ahimsa till apart gr aha, to each of which 
there belong five ways of manifestation (bhUvand), lead to salvation. 

To P a t a h j a 1 i’s krodha, lobha, moha correspond the same terms • 
in IV, 81, which are suppressed by ksamaya, rjutvena, anlkayd: ksamayd 
mrdubhdvena, rjutvend’py anlhaya-krodham mdnam tatha mdyam lobham 
rundhyat yathdkramam ■= By patience, by modesty, by uprightness, by 
contentedness let us suppress in the same order: wrath, pride, deception, 
greed. 

Hemacandra may serve us as a proof in our argument that 

34 ) ZDMG 1874, Bd 28, pp. 185 — 262, Ernst Windisch: Hemacandra’s Yogasastra. 
Ein Beitrag zur Kenntnis der Jaina-Lehre — with the text and a translation. 

35 ) In III, 88. 

3fl ) In Hemacandra III, 135 : yo yah syad bddhako dosas, tmsya tasya pratikriydm 
cintayed dosamuktesu . . . 

37 ) In' IV, 34. ‘ 



532 


ADOLF JANACEK 


P a t a n j a 1 i’s formulation has a wider application, though we shall not 
engage in further comparison of these two authors. 

B h a v a n a. 

In order to throw more light on the pratipaksabhdvana method, we 
must also gain a clear understanding of the meaning of bhdvana. It plays 
an important role in the attaining of some siddhis. 1 ) Then only can we 
decide whether they imply a mere unintentional side-success which comes 
about automatically, or something else. 2 ) 

It is very interesting to note that Patanjali used the term 
bhdvana for yamas and niyamas or their constituents. Besides pratipaksa- 
bhdvana in II, 23 he used the same expression ini, 28 when explaining 
isvarapranidhanam , which is a constituent part of niyamas, and in II, 2 
in the discourse about Kriyiayoga, which likewise belongs to niyamas. 

Still more interesting is the way of interpreting bhdvana in the com- 
mentaries. B h o j a 3 ) gives a definition of bhdvana thus : Bhdvana tavad. 
Bhdvyasya visaydntarapariharena cetasi punahpunarnivesanam = Bha~ 
vand means the entrance of an object (bhavya) into the mind again and 
again, with the exclusion of all the other objects. 4 ) 

Identically defines bhdvana Vacaspati Misra: 5 ) bhdvanam pu- 
nascitte nivesanam. V yas a 6 ) quotes Visnu Purana: svadhyayadyogamdsi- 
ta, yogatsvadhyayamasate, svddhydyayogasampattyd paramdtma prakasate 
= After svddhydya one should have recourse to meditation, and after me- 
ditation he should again take to repetition (svadhyaya) ; through perfec- 
tion of repetition and meditation the supreme spirit becomes manifested. 
Also by this quotation V y a s a expressed what we know already as 
punahpunascitte nivesanam, which is intensified further to sampatti 
(perfection, excellence). We shall have opportunity to speak of this gra- 
dation again later on. 

Now what is interesting here is precisely the fact that both B h o j a 
and Vacaspati Misra give bhdvana identically -as abhydsa — a 
practice, which together with vairdgya (dispassion) is an aid to inhibiting 
the vrtti = nirodha (I, 12) . Abhydsa consists in an effort towards calm- 
ness. 7 ) In his explanation Vyasa used the term: tatsadhananustha- 

B As cited in Y. S. II, 35—45. 

2 ) Jacobi, 1. c., p. 604. 

3 ) To I, 17. 

4 ) Bhoja’s definition of bhdvanam in I, 28 is identical: punth punascetasi nive- 
sanam. Sthavanam is a means for concentration ( ekdgratdya updyah ), and one of its 
kinds is samprajhatah samddhih (to I, 17). 

5 ) To I, 28. 

e ) To I, 28. 

7 ) I, 13: tatra sthitau yatnobhyasafi. 
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namabhyasah — and it is one’s having 1 recourse to this means of accom- 
plishing it which constitutes practice. Vacaspati Misra adds to it: 
sthitisadhananyantarangabahirangdni yamamyamddini = hence the 
means are abstentions etc. — the same as described in II, 29 sqq. 

There is no wonder therefore that both B h o j a and Vacaspati 
give the definition of abhyasa identical with that of bhavcuna. According 
to B h o j a,*) abhyasa is: abhydsascetasah punahpunarnivesanam, and 
according to Vacaspati Misra: 9 10 ) abhyasastadannsthdnam paunah 
punyam = The practice of it is the repeated pursuit of this exercise 
with frequent or constant repetition. It is clear now that the commen- 
tators used abhyasa in the original meaning of: repetition in general, 
repeated or continued practice or exercise, which precisely expresses the 
effort of the mind to remain in its unchanged state of purity. 

Further analysis of this effort (yatna) will lead us to very important 
consequences, for by constant bringing into tihe mind (nivesana) the 
effort (yatna) undergoes a gradation, until perfection (sampatti) is 
reached, or stability of mind ( sthairya)^ •) which quite corresponds to 
P a t a n j a 1 i’.s expression pratistha d 1 ) and through it, then, even certain 
siddhis are attained. Then we shall learn whether these siddhis are 
attained with yamas and niyamns as unintentional and automatical side- 
success (“unbeabsichtigter, automatischer Nebenerfolg”) , as Jacobi 
asserted, or whether the same process is involved as with the subsequent 
angas. Before going into the comparison of the methodical procedure, 
given for the first two angas, with that given for the rest, it is necessary 
further to analyze the methodical process by which the siddhis are 
attained through the exercise of yamas and niyamas. 

The change of quality by quantitative increase. 

We stand before the most interesting part of the Yoga method, which 
shows how to change quality by quantitative increase. Having in mind 
the results arrived at before, i. e. that bhavana and abhyasa should be 
understood as constantly repeated exercises with a gradation of the effort 
until perfection is reached, we must examine also the term “samvega ” , 
which is used to express this increasing intensity. 

Bhdva.n*,, identically with abhyasa, is given as constant entering the 
mind; in other words it implies a constantly repeated effort (yatna) 
aiming at the reaching of the supreme appointed objective. In the first 
two aiigas it is stretched between two opposite poles: there is vitarka 

9 ) To I, 32. 

°) To I, 18. To I, 28 : Bhavanam punah punascille nivesanam. 

10 ) Vyasa to III, 39. 

J1 ) Fixity, firm foundation: prati+sthd= to stand firmly, in II, 35 sqq. 



534 


ADOLF JANACEK 


as himsa etc., with all the -consequences -of pain and ignorance on the one 
hand, and pratistha (firm foundation, Patanjali), sampatti (perfec- 
tion, Vyasa), or sthairya (firmness of mind) on the other. These are 
the two currents mentioned by the commentaries on the cited place. Their 
movement is of opposite character — one is extrovert, tending towaris 
sanisdra (the world), the other is introvert. The purpose of the ahgas is 
the weakening, or even destroying, of the extrovert current and the 
reinforcing of the introvert, as related in unison by the commentaries. 1 ) 
There are two elements causing the weakening of the former and the 
intensification of the latter: vairdgya (dispassion) and abhyasa (exercise, 
practice) — one of emotional and the other of energetical character. The 
operation of these elements is characterized best by Vyasa: 2 ) tatra 
vairagyena visayasrotah khilikriyate. Vivekadarsanabhyasena vivekasrota 
udghdtyata iti = dispassion serves to attenuate the flow through worldly 
objects and the practice of discrimination serves to enliven the flow 
through discriminative knowledge. 

It is a moot point if both of these elements — dispassion an4 exercise 
— are contained also in pratipaksabhavana. In P a t a n j a 1 i^) the emo- 
tional element in vitarka is expressed by two words: lobhakrodhamoha - 
purvaka, which amounts to saying that this emotional element, coupled 
with the intellectual (moha) one, is the cause whose effect are dulikhdjna - 
nanantaphald. This was made plain particularly in Buddhism in the four 
truths. The energetical element is contained in the formulation mrdu- 
madhyadhimatra, stipulating also the gradation in three stages. 

The emotional element becomes decomposed by systematical delibe- 
ration (bhdvana), meditation and other remedies; in other words, we 
think twice before committing a wicked deed which in this manner be- 
comes neutralized, and consequently is not going to be committed. The exer- 
cise (abhyasa, bhdvana, or punahpunarnivesanam) tends to perpetuate 
this deliberation, revives it, strengthens it, reinforces it. 

If vitarka does not become real in the shape of himsd, etc., it means 
that we have reached ahirtisd. By constant decomposition of all sorts of 
vitarkas the extent in which yamas and niyamas are attained increases 
until the stage of drdham sthairyam 4 ) is reached, which is Patanjali’s 
pratistha or sthairya. The signs of having reached this stage are siddhis . 5 ) 

We must find support for such interpretation in the evidence from 
the sutras and commentaries. Let us take up consecutively first the 
emotional and then the energetical element and their gradation up to the 

x ) To I, 12. 

2 ) To I, 12. 

3 ) II, 34. 

4 ) Bhoja, to I, 12. 

c ) Vyasa, to I, 35. 
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appointed goal, and, of course, how these elements manifest themselves 
in yamas and niyamas. 

P a t a n j a 1 i 6 ) chose dialectical antithesis as the practice conducting 
to the attainment of yamas and niyamas . Yamas and niyamas are paksas 
whose vitarkas are constituted as pratipaksas. B h o j a 7 ) gave this anti- 
thesis quite clearly and listed the yamas with their pratipaksas: ahinisa 
— hipisa, etc. These antithetic constituents of yamas and vitarkas are real 
states, they exist, no negative relation to non-existence is implied. Hirnsa 
with ahimsa , and so on, are couples of entities. 

On the methodical side, there were two ways open for P a t a n j a 1 i : 

1. He might have insisted on the commands (abstentions and obser- 
vances), and in that case Jacobi would have been right in denying 
that yamas and niyamas are practices of Yoga, or, 

2. He might prescribe a positive method how to attain ahimsa , etc., 
whereby he would have stepped into the domain of religion; and it de- 
serves some interest that this method was used 8 ) as maitri karund mu- 
dita upeksii in close connection with isvarapranidhdna and that it was 
particularly developed in Buddhism. P a t a n j a 1 i, however, favoured 
the negative method, that of concentration in pratipahsa to yamas and 
niyamas, starting from the assumption that the man, even a righteous 
one, sins at all times, and therefore everything is suffering for a man 
qualified to discriminate accurately. 9 ) He was intent on removing this 
future suffering, — not the past and present one, which becomes mani- 
fest or will become manifest by force of the law of Kar'ma — and to its 
obliteration he offered a choice of other methods in further practices. He 
wished to remove the causes of suffering yet to come; 10 ) and for this 
purpose the pratipaksabhavana method seemed to him the best instru- 
ment, teaching the art of analysis, decomposition into causes ( purvalcd ) 
and effects (anantaphala), paying heed to. intensity and encompassing all 
possible forms appearing in their full richness in the human life. He 
indicated the extent of the practices by krta-kdrita-anumodita , no matter 
whether I do something by myself, or give the order, or my consent. And 
in II, 31 he stated the inflexibility ! and uncompromisingness of yamas, 
their validity in respect to everybody, everywhere, at any time and under 
any circumstances. 

Whenever pratipaksabhavana is being referred to, 11 ) we find that 
the elements vairagya ( vi-rdga , dispassion) and abhyasa (practice) are 

°) II, 33. 

7 ) To II, 33. 

8 ) In I, 33. 

8 ) As he says in II, 15: duhkhttm eva sarvam vivekinah. 

10 ) II, 16: Heyavji duhkhttm andgatam — what is to be shunned is pain not yet come. 

ia ) II, 34. 
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not marked in any way, yet they are quite clearly differentiated as lobka - 
krodhamohapurvakd and mrdumadhyddhimdtrd. This led the commen- 
taries to distinguish three grades of those who cultivate Yoga, assigning 
minor rank to Kriyiayoga and bahiraiigas, while vairdgya and abhyasa 
became the remedy for the advanced rank ( yogarudha ). 12 ) Here we over- 
look the controversy as to the entirety of P a t a n j a 1 i’s Yoga-sutras, 
although some conclusions may be reached even from the present discus- 
sion; we leave that for another occasion. 

Both V y a s a's and B h o j a’s viewpoint induced them to classi- 
fication, so that by combination 13 ) they arrived at 81 forms of each 
constituent of yamas and niyamas and their possible combinations out of 
number. B h o j a argued, against P a t a n j a 1 i, that the cause of vi- 
tarkas was moha (mohaqmrvikd), though Patanjali listed in the first place 
lobha and krodha, since moha — avidyd was the source of all the klesas — - 
afflictions. 14 ) Here B h o j a was right in noticing the difference between 
the description of klesas in II, 3 and that in II, 34. Yet the fact that in 
the formulation given in II, 34, lobha and krodha (both so characteristic 
emotional constituents) filled the first place, testifies in favour of the 
theory that in II, 34 emotivity is primary concern; as B h o j a himself 
rightly pointed out, lobha = trsnd (thirst), and krodha = yraj valanatma- 
kascittadharmah krtyakrtyavivekonmulalcah = anger is an inflamed con- 
dition of the mind, which uproots all discrimination between what ought 
to be done and what ought not to be done. And against B h o j a, who made 
moha and avidyd identical as anatmanyatma (the not-self as the self), 15 ) 
there was Vyasa 16 ) with more suitable practical examples: lobhena 
mdmsaxarmdrthena, krodhendyakrtamaueneti, mohena dharmo me bhavi- 
syatiti ^(each of these is of three kinds according at it is due) to greed 
for the purpose of securing the flesh or skin (of the animal killed), or to 
anger prompted by the idea “this man has injured me”, or to delusion 
prompted by the idea that (by killing the animal) “I shall be acquiring 
merit”. Here Vyasa is correct in realizing that in II, 34 in the first 
place the emphasis belongs to emotion. 

The purpose of bhdvana is to uproot this negative emotional consti- 
tuent by analysis, meditation, intellectual activity ; the same standpoint is 
maintained also by modern psychology. 

If we are to look for the energetical element in yratiyaksabhdvana, we 
find it in the expression: 17 ) mrdumadhyddhimdtrd (mild or slight — inter- 

12 ) Vijnana Bhiksu : Yogasarasamgraha p. 22. 

13 ) To II, 34. 

14 ) II, 3, 4. 

15 ) To II, 3 and 34. 

is) To II, 34. 

it) In II, 34. 
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mediate — beyond measure). The same term appears in I, 22: mrdu- 
madhyadhim&tratvdttato’pi visesah = there is a further differentiation 
through the mild, intermediate and vast (beyond measure) nature. The 
commentators 15 ) again used this as an opportunity to investigate all pos- 
sible combinations, and reached nine, corresponding also to the nine kinds 
of Yogis. 19 ) 

The division referred to concerns samvega:™) tivrasamv eganamdsan- 
nah = (this attainment of this state of samadhi is) speedy in the case of 
the hotly impetuous. The commentators’ interpretations of this term dis- 
agree; some, as for instance Vacaspati Misra, say that it is iden- 
tical with vairdgya, others make a discrimination. 

Vacaspati Misra 2 0 has samvega identical with dispassion. 
Bhoja 22 ) explains samvega as an energetical element: samvegaJi kri- 
yaheturdrdhatarassamskarah = by impetuosity is meant a more energetic, 
self -reproducing impulse, which is the cause of action. Vijnana Bhi- 
ksu 23 ) characterizes samvega as slghra and tivra = quick, rapid — in- 
tense, impetuous, hot: Tesam copdydnamatisighrativratardnusthandd asan- 
nataro when these means (i. e. sraddhd, etc.) are employed with 

great impetuous-ness and intensity..., and subsequently quite distinctly 
puts samvega in antithesis with mamdya (laziness, weakness, sluggish- 
ness) : updyanusthanamdmdye’pi = even when there is sluggishness in the 
employment of these means. 

This incongruity is characteristic, for P a t a n j a 1 i 24 ) gives, as the 
sign for vairdgya, vitrsnd — free from thirst, which means that its anti- 
thesis is trsna, or lobha (identified by Bhoja with trsna). Now this 
lends support for the explanation of II, 34, that lobhakrodhamoha are anti- 
theses to vairdgya, vitrsmd, and that emotive directional tendencies are 
implied. Again we may in this sense lay stress on the correctness of V y- 
a s a’s interpretation, 2 5) that dispassion serves to attenuate the flow and 
practice serves to enliven the flow. Practice is stored energy which sets 
the direction for the emotive tendency. Raga, trsna, lobha, krodha tend 
towards samsdra ; virdga (vairdgya), vitrsnd have an opposite direction. 
This directional current is intensified by energy in the grades : mrdu-ma- 
dhya-adhimatra; both its speed (sighra) and intensity are set. 

18 ) I, 20, 21, 22. 

39 ) Both Bhoja and Vyasa to I, 22, ex. 21: tadbhedenaca nava yogino bhavanti = 
and in accordance with this division we arrive at nine classes of the followers of Yoga. 

20 ) This term is used in the preceding sutra, I, 21. 

21 ) To I, 21: samvego vairdgyam. 

22 ) To I, 21. 

23 ) Yogasarasamgraha, p. 18. 

24 ) I, 15. 

2B ) To I, 12. 
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Therefore Das Gupta 26 ) is right in saying that samvega means 
quickness in the performance of the means of attaining yoga . . . The word 
samvega etymologically does not mean vairagya either, 

From what we have said it is evident that in pratipalcsabhdvana two 
elements, emotive and energetical, are differentiated and that the latter 
can intensify bhavana. Vacaspati Misra did intensify bhavana but 
overlooked the differentiation based on emotion and intensity. Lobha, 
krodha and trsnd are graded according to intensity, and equally so their 
antithesis vitrsna, which is a sign for vairagya. 

What interests us most, however, in this matter, is precisely this 
ladder-like sequence mrdu-madhya-adhimdtra. It is manifest both in vi- 
tarlcas in the way of himsd, etc. and in their antitheses (ahimsd, etc.). The 
direction for these antitheses is set by the emotional element, character- 
ized likewise by doubleness of direction. One of the directions is known to 
us as lobha-krodha-moha, the other is indicated by the words vairagya, 
apara and para. 27 ) The energetical element ( mrdu , madhya, adhimdtra) 
gets firmer and stronger, and for this reinforcement there is in P a- 
t a h j a 1 i the word pratistha — fixity, strength^) and sthairya — firm- 
ness, steadiness; 29 ) with Bhoja it is also prakarsa — excellence, in- 
tensity, high degree, strength, power 39 ) (in II, 36: satyam prakrsyate 
yatha = the truthfulness rises to such a degree that . . . ; see Vyasa 
II, 38: utkarsayati) , and also phala. 3 i). 

When intensity reaches a certain degree — pratistha, sthairya — 
signs of succes (siddhis) begin to appear. If vitarkas are unproductive or 
abandoned, 32 ) mastered or controlled, 33 ) the appearance of siddhis marks 
success. 34 ) It may be added that Vacaspati'Misr a 35 ) actually used, 
in explaining this, the word cihnam = mark, sign, indication. 

For yamas we find the following siddhis enumerated: 

To ahwisti there is 36 ) vairatydga — suspension of enmity near the yogi. 
To satya, 37 ) kriydphalasrayatva — receptacle of the fruits of work. 

To asteya, 33 ) sarvaratnopasthdna — all jewels come near him. 


26 ) The Study of Patanjali, p. 133. 

27 ) I, 15 and 16. 

28 ) II, 35 — 38. 

29 ) II, 39. 

30 ) To II, 35, 37, 38, 42, 43, 44. 

31 ) II, 41, 42, 43, 44, 45. 

32 ) Bhoja, to II, 35: pariharah. 

33 ) Vyasa, to II, 35: aisvaryami. 

34 ) Vyasa, to II, 35: tatkrtamesvmryam yoginah siddhisucakam bhavati. 

35 ) II, 35. 

3e ) II, 35, 36. 

37 ) II, 36. 

38 ) II, 37. 



539 


The Methodical Principle in Yoga 


To brahmacarya,^) viryaldbha — vigour, strength. 

To aparigraha,^ o) janmakathamtasambodh a — knowledge of the how and 
wherefore of his 'birth. 

For niyamas the following siddhis are listed : 

To sauca, w) svdngajugupsd parairasamsargah — disgust for one’s 
own body and non-contact with others. That is the result of external 
cleanliness. With sauca II, 41 these attained siddhis are promised as a 
result of internal cleanliness : sattvasuddhisaumantsyaikagratendriyajay- 
atmadarsanayogytitvdni — mental purity, complacency (or clarity accord- 
ing to Vacaspati), one-pointedness, subjugation of the senses and capacity 
to perceive the self. 

To samtos* ,42) anutiamah-sukhaldbhah — superlative felicity. 

To tapas* 3) kdyendriyasiddhirasuddhihsaydt — the perfection (siddhi) 
of the body and the senses by the removal of impurity. 

To svddhydya,44 ) isttidevatdsamprayogah — omion with the chosen 
deity. 

To isvarapranidimna,^ ) samddhisiddhih — the perfection of com- 
munion. 

When we make a comparison of the results predicted for consistent 
exercise of yamas and niyamas with the commentaries, we become aware 
that while the latter feature the experiences and events of these higher 
qualities, they display also their social indication. 

Thus e. g. the man enjoying the higher degree of ahixnsd disarms 
all enemies, including beasts such as the snake and the mungoose, which, 
when near him, abandon their enmity and abide in amity. With a po- 
sitive social indication are the new qualities arisen from ahimsa , satya, 
asteya, aparigraha ; whilst negatively indicated is sauca in II, 40 (positively, 
sauca in II, 41), samtosa, tapas, svddhydya, xsvarapranidhana. 

We cannot, however, pursue this problem of social indication to all 
its surprising implications, since our main theme leads us in a different 
direction, that is towards the question, how the change of quality manifests 
itself and in what it consists. The evidence contained in some commentaries 
is very remarkable and fully bears out everything we said in the foregoing. 
Particularly persuasive is the passage from B h o j a, 46 ) in which he ex- 
plains once more the sequence of the emotive constituent raga — desire in 
the extrovert direction and of its antithesis in the introvert direction. He 

30 ) II, 38. 

40 ) II, 39. 

41 ) II, 40. 

42 ) II, 42. 

43 ) II, 43. 

“) II, 44. 

45 ) II, 45 

46 ) To II, 39. 
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says that a parigraha (freedom from avarice, non-covetousness) refers also 
to the body, and likewise parigraha. He then adds: 

Bhogasadhanatvaccharirasya tasmin sati rdgdnubandhddbahirmukhayd- 
meva pravrttau na tdttvikajrvdnaprddurbhdvah. Yada punah sariradipari- 
grahanairapeksyena mddhyasthamavalambate tada madhyasthasya rdgddi- 
tydgdtsamyagjndnaheturbhavatyeva purvaparajanmasambodhah — Since a 
body is an instrument of enjoyment whilst it exists, from its association 
with desires, our energy being directed to the external, no real knowledge 
reveals itself. When again, without regard to coveting a body etc., one 
betakes one’s self to indifference, then, since one abandons desire etc., the 
acquaintance with the past and future states of existence (becomes indeed 
a cause of right knowledge to the indifferent. 

Hence it is clear to him — and thereby he confirms our own results — 
that the emotive constituent raga is directed ( pi'avrtti) to the outside (ba- 
hir) towards ajhana. Its counter-current, which is ragaditydga (i. e. nivrtti) 
leads to madhyastha (indifference) and jnana (knowledge), and ulti- 
mately to siddhis. That is the same thing as we find in the commentary 47) 
about tapus, where on the removal of the cittaklesas (afflictions of the mind) 
a new power ( sdmarthyam ) makes its appearance (dvirbhavati) . Finally, 
the directional tendency is made evident in B h o j a’s use 48 ) of the words 
ista~abhipreta = wished, intended. 

V y ,a s a, too, described counter-active emotion by desiderata ve expres- 
sion jijn&sd*$) — the thirst for knowing, trsiviksaya^) — suppression of 
desires, and taddvaranamaldpagamdt^ *) — from the disappearance of ob- 
scuring impurities (apagamah — going away, going off), which corrobo- 
rates the accuracy of our analysis. 

A very interesting instance of intensification of quality is contained 
in the comment to II, 41. It is a place on which Vyasa and B h o j a are 
in accordance. Speaking about kramenaprddurbhavanti (the mind-purity 
etc.), B h o j a employs the phrase that they “manifest themselves in suc- 
cession”, so that new qualities are acquired one after another: saucat satt~ 
vasuddhih-sattvasuddheh saumanasyam, etc. “ Kramena ” (in succession) 
indicates the manner of the acquiring of new qualities, either by the prac- 
tice of bhdvana, or abhyasa, consequently by quantitative increase. 

To confirm the correctness of our analysis let us cite yet the com- 
mentaries to II, 26. This is the sutra indicating the path to liberation — 
moksasya marga. According to Vyasa this path runs through the fol- 
lowing stages: 

4T ) To II, 43. 

48 ) In II, 44. 

49 ) To II, 39. 

50 ) To II, 42. 

B1 ) To II, 43. 



541 


The Methodical Principle in Yoga 


(1) The discernment of the distinction between the purusa and sattva 
(prakrti) oscillates (plavate) until all misconception (mithyajhdnn) has 
entirely ceased, 

(2) But when misconception has its sprouting power completely 
scorched (dagdhabijabhava) and its productivity has stopped (bandhyapra- 
sava), 

(3) Then the person shakes off the impurities of afflictions (klesas) 
and comes to occupy the highest point of effulgence and becomes firm in 
the vasikdrasnmjhd, 

(4) So that the flow of discriminative knowledge (vivelcapratyayapra- 
vdha) becomes clear. And it is the unflinching, steadfast, discriminative 
knowledge which is the means of quitting (the state of bondage). By this 
means misconception is deprived of its sprouting power, hence there are 
no more products of misconception (in the shape of afflictions and pain). 

B h o j a's explanation of this path to liberation rests on the force of 
pratipnksabhavana: Pratipaksabhavandbalddavidyapravilnye ... = when 
ignorance ( avidyd) is dissolved by force of meditating on what is opposed 
to it . . . and the conceit of being knower or agent has been laid aside, and 
when it is unoppressed by the filth of passion and darkness (rajnstamas ) , 
then that which comes about is discriminative knowledge. 

B h o j a employed the same explanation also in other analogous cases, 
such as for instance when discoursing on avidyd , on which there will be 
more later on. 


Interim Review of Results, 

The result of our above investigation is our having established prati- 
paksabhavana as the practice of yamas and niyamas effective for reaching 
siddhis (new qualities) by quantitative increase. Let us, after a summary 
of these results, proceed to an examination of the practices of the further 
arigts, in order to find whether the practice applying in yamns and niyamas 
corresponds to the practices of other angas; at the same time, whether the 
outcome -of the first two angas, the siddhis, represent new qualities, as is 
definitely the case with other angas. 

Thus far, we have been able to ascertain that both P a t a n j a 1 i in 
his Yoga-sutras and his commentators put yamas and niyamas in a re- 
lation of antithesis again-st vitarkas — e. g., ahimsa against hinisa, etc. By 
dint of that is attained great tenseness, caused precisely by oppression, 
annoyance (badhana) of vitarkas. In this tenseness the emotive directional 
tendency (lobha, krodha, moha) — the intellectual and the energetical 
three-grade intensity (mrdu-madhya-adhimatra), prevail. The doings of 
the man are d etermined by these tendencies. The emotive tendency passes 
through lobha, krodha, moha (the intellectual phase) onto the opposite 
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pole, denoted by vivekakhyati, accompanied by vairdgya (para-, apara -) r 
The two poles are characterized by duhkha, ajhdna-anantaphala on one side, 
and jhana down to vivekakhyati on the other. In this division the third 
(intellectual) constituent is reflected, whose analysis is the scope of Kri- 
yiiyoga, as we shall see later (moha, ajnana-jnana) . 

The purpose of the Yoga practices is to weaken or even destroy impu- 
rity (usuddhiksaya) and attain introversion, by the reversal from the pole 
of lobha etc., duhkha, ajhdna. This reversal is expressed by the counter- 
direction ( pratiprasava ) . 

In this scheme the first two angas (yamas and niyamas) have the role 
of bringing about this reversal of the directional tendency. The means 
towards complying with this task is the pratipaksabhavana practice, i. e. to 
attain the greatest tenseness by unrelaxing decomposition of vitarkas 
(himsd etc.) into their emotive constituents and, by enhancing this analysis 
according to the energetical intensity, decompose by means of such analysis 
the emotive tendency on its progress to duhkha, undercut it, and, by dint 
of all that, arrive at the reversal and liberation through knowledge of these 
vitarkas. Knowledge (jndna) has already the counter-directional tendency. 
By constant repetition, exercise (nivesana) , i. e. quantitative increase, the 
quality of himsd will change in this way into the quality of ahimsa, and by 
constant gradation, i. e. again by quantitative increase, of ahimsa new 
qualities (siddhis) will be attained, which are signs of proper procedure in 
the Yoga practices. By dialectical antithesis, by quantitative increase, by 
change of quality is determined the practice of yamas and niyamas. 

Hence it follows indisputably that the practice of yamas and niyamas 
is a Yoga practice, since in them, too, we have found the “peace-giving 
moment”. 


Kriyayoga. 

The results ascertained should be first confronted with other sutras 
which contain the elements of niyamas, i. e. with Kriyayoga 1 ) and isvara- 
pranidhdna.z) 

Kriyayoga 3 ) lists three elements of niyamas — tapas, svadhyaya and 
isvarapranidhana. Their purpose is 4 ) samddhibhavana and klesatanukarana, 
i. e. bringing about samddhi (meditation) and attenuating afflictions. The 
subject of this sutra is precisely what we have arrived at by the analysis 
of the first two angas. -We find here the antithesis of samddhi and klesa 
as opposite poles, and still clearer is outlined the process of pratipaksabha - 

T II, 1 sqq. 

2 ) I, 23 sqq. 

3 ) II, 1. 

4 ) II, 2. 
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vana = klesatanukarana, which is a presupposition to samadhibhdvana . 5 ) 

In this manner Kriyayoga fills a deficiency found in the difference 
between the first two angas, for in Kriyayoga the first place is given to 
samadhibhdvana, i. e. progress in the direction of jhanadiptirdvivekakhyd- 
teh, G ) and the second to klesatanukarana, which is the exercise yamas are 
starting with. This circumstance is also explicitly confirmed byV yasa: 7 ) 
pratipaksabhavanopahatah. klesHstanavo bhavanti — the afflictions become 
attenuated when they are repressed by the practice of their opposites. 
B h o j a 8 ) gives an analogous explanation : tesam tanukaranam svakaryaka- 
ranapratibandhah = the attenuating of them is to oppose their producing 
their effects. 

Hence in Kriyayoga we have another process of pratipaksabhavana, 
yet, although we are countenanced by the coinciding explanation given by 
the commentators, it is upon us to prove that. 

Kriyayoga offers a more accurate instruction how to discern correctly 
paksa and pratipaksa. While II, 29 sqq does not say exactly wherein con- 
sists ajhana, duhkha, and the emotive and energetical constituent, all this 
is supplied by Kriyayoga. Or better, as for the practices of the first two 
angas given in II, 29 sqq., the acquaintance with those conceptions is taken 
for granted. 

As early as when commenting on the enumeration of klesas , 9 ) Vyasa 
reminds us that klesas constitute the five kinds of viparyayas: Klesa iti 
panca viparyayd ityarthah = Klesas are five aspects of misconception. 
According to II, 3, the klesas are: avidya (ignorance), asmitd (self-con- 
sciousness), ruga (desire), dvesa (aversion), abhinivesa (tenacity — of 
mundane existence). As we see, they represent emotive constituents, di- 
rectional tendencies, as well as intellectual elements. The groundwork of 
all is avidya: 10 ) avidya ksetramuttaresam — avidya is the field of the 
others, to which Vyasa aptly supplements, prasavabhumih — the pro- 
ductive soil, and points out 11 ) that: avidya na pramanam na pramanabha- 
vah kim tu vidyaviparltam jndnantaram avidyeti = ignorance is neither 
right cognition, nor negation of right cognition, it is a distinct kind of 
cognition, different from right cognition; and cites as example amitra 
(enemy), something contrary (viruddha) to mitra (friend). 

B h o j a 12 ) holds moha on equal footing with avidya, and hence puts 
moha on the first place ( mohapurvik i, ); having in this manner amalgam- 

6 ) Samddhih = ckigratd, i. e. intentness on a single point (Bhoja to I, 20). 

«) II, 28. 

7 ) To II, 4. 

8 ) To II, 2. 

9 ) In II, 3. 

10 ) II, 4. 

1J ) To II, 5. 

12 ) To II, 4 and 34. 
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ated Kriyayoga with pratipaksabhavana, he criticizes its incorrect order of 
sequence. As a warning it is very symptomatic, for it shows that in prati- 
paksabhavana the individual constituents — emotive, intellectual and ener- 
getical — remain undistinguished whereas in Kriyayoga this distinction 
is carried out in a far clearer form; similarly the final goal of Kriyayoga 
is stated* 3 ) as samddhibhavana — klesatanukarana, in contrast to the 
rather incomplete pratipaksabhavana. Although the essence of both these 
practices given in Kriyayoga 14 ) and yamaniyamas 13 ) is the same, still 
Kriyayoga characterizes them in a better and more accurate manner. This 
concordance of the two may be an indication of the identity of a time- 
honoured conception, a Yoga tradition, disguised under two expressions. 

In Kriyayoga the sutras uphold 10 ) avidya as groundwork (ksetra) of 
all the other constituents of the klesas. Its opposite pole is vidya. 
Vyasa 17 ) contrasts vivekakhydti and mithyajiidna, which is the sign 
of viparyayaiz) made identical with the five-fold avidya, *9) and cites also 
other terms, among them also moha precisely like Bhoja who, likewise, 
contrasts avidya and samyagjndna. 2 ®) In V acaspat i 21 ) the following 
antitheses (pratipaksas) are listed: samyagjhdna — avidya , bhedadarsana 
(difference of citta and purusa) — dsmita, madhyasthya (indifference) — 
raga, dvesa, anubandhabuddhinivrtti — abhinivesa. Hence avidya is un- 
discriminating (aviveka) knowledge, lacking in analysis; and this again 
substantiates, though from a different angle, our previously established 
result that the purpose of pratipaksabhavana is dissection of knowledge, 
discernment of the constituents of knowledge, and thereby removal of false 
knowledge. The main element is 22 ) avidya — the intellectual constituent, 
Which becomes tlhe groundwork for everyflhilng else, and the whole Yoga 
process is meant to develop this intellectual constituent from avidya up to 
perfect discrimination (viveka). In the oilier klesas the constituent raga, de- 
noting lobha, 23) dvesa, is employed as equal to krodha. 

Hence we see that the constituents of pratipaksabhavana and Kriyayoga 
share common features : avidya — moha, rdga — lobha, dvesa — krodha; 
then in Kriyayoga there is a further sub-division: asmitd and abhinivesa 


13 ) In II, 2. 

14 ) II, 1 sqq. 

15 ) II, 20 sqq. 

16 ) II, 4, 

17 ) To II, 26. 

1S ) I, 8. 

19 ) As given in II, 4. 
2a ) To II, 4. 

21 ) To II, 4. 

22 ) According to II, 4. 
2S ) Vyasa to II, 7. 
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as directional tendencies. We notice that in this respect Kriyayoga is more 
elaborate and appears to have more developed features. 

Quite as much can be said about the energetical constituent. In yumas 
and niyamas three degrees are found : mrdu-madhya-adhimutra, whereas in 
Kriyayoga there are four: prasupta-tanu-vicchinna-udarana , 2 4) i e., dor- 
mant-attenuated-intercepted-operative. This gradation concerns all the 
constituents other than avidyd . 25 ) Vacaspati 26 ) gives correctly the 
four states of Mesas (catasro * vasthd ). Particularly characteristic is in 
V y as a 27 ) the comparison to the cleaning of a piece of cloth, that as the 
coarser particles of dust are first -shaken off and the finer particles are 
then removed by greater effort (yatnena) and special methods (upayena), 
so in the same manner the rougher elements of Mesas are suppressed by 
simpler devices (svalpaprcitipaksah), whilst the subtler ones are suppressed 
by more elaborate methods ( mahdpratipaksdh ). 

Kriyayoga does not refer to any practice leading to Mesatanukarana, 
but the commentators mention 28 ) pmtipaksabhdvana. Thus Vyasa: 
pratipciksabhavanopahatah klesdstanavo bhavanti = the afflictions become 
attenuated when they are 'suppressed by the practice of their opposites. 
And he concludes by saying : yathaiva pratipaksabhavandto nivrttastathaiva 
svavyanjahanjanendbhivyakta iti = these afflictions appear (and become 
operative) through their cause (in the ishape of brooding over the objects 
of senses), in the same way as they are suppressed by the practice of their 
opposites (in the shape of Yoga discipline). B h o j a hold's the same view: 
te tanavah ye svasvapratipaksabhavanayd ...Vacaspati offers coincid- 
ing explanation, and sets against avidyd, as a pratipaksa, samyagjnana . 29 ) 
B h o j a then advises pmtipaksabhdvana also a s a practice for the removal 
of avidyd : 30 ) pratipaksabhdvandbalddavidyapravilaye . . . ~ when avidyd 
is dissolved by the force of meditation on what is opposed to it . . . 

On the other hand, Kriyayoga lists also other bhavanas aiming at 
samadhi, ending by the removal of avidyd and the attainment of the supreme 
degree of knowledge (prdnta-bhiimi-prajnd). 31 ) 

From these facts we see that in principle the first angas have common 
features with Kriyayoga, yet Kriyayoga is more elaborate, more accurate, 
more discriminative. The commentators were right in associating these two 
kinds by reason of the practice of pratipaksabhdvana^, common to both. 

24 ) II, 4. 

25 ) II, 4: avidyi ksetramuttaresdm prasuptat tcnuvicchinnoddrdndm. 

26 ) TO II, 11. 

27) TO II, 11. 

») To II, 4. 

29 ) Bhoja, I, 25 and elsewhere. 

so) To II, 26. 

3l ) II, 27. 
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Hence it can be said that the two kinds are not opposed to each other, but 
complementary. Kriy.ayoga gives a more accurate instruction to facilitate 
the right decision in the adoption of a pratipaksa; yamas and niyamas then 
specify the best suitable method for the practice. 

Isvarapranidhana. 

To make the analysis of the first two ahgas complete it is indis- 
pensable to pay particular attention to the last factor in the niyamas — 
isvarapranidhUnaP) The vital character of this part becomes clear also 
from the description of Yoga as sesvarasdmkhya against that of samkhya as 
nirisvarasdmkhya; hence isvarapranidhana belongs to the old Yoga tradition. 

Isvara gave stimulus to endless discussions as being something com- 
pletely isolated from the Yoga system, and even clashing with the as- 
sumptions and goals of Yoga. It was pointed out that the commentators 
endeavoured in vain to ensure isvarapranidhana a firmer stand in the Yoga 
system, 2 ) particularly 'under the influence of the then prevailing Bh&ga- 
vata religion. Jacobi drew attention to the original significance of 
pranidhdna — “intensives Nachdenken, Meditieren”, hence substantially 
the same as that of bhavana. It seemed to him that in I, 28 isvara- 
pranidhana meant a little more than with the niyamas, although he added, 
“doeh ist es in letzter Linie dasselbe” Lindquist 3 ) considered the Yoga 
method and isvarapranidhana as two heterogeneous methods, linked 
together by ora as intervening member. J. Y. H a u e r 4 ) assumed different 
texts for isvarapranidhana in I, 28, II, 40 and II, 1, which was a corrected 
version of, or perhaps an addition to, the yogdnga text. On comparing the 
methodical arrangement of these texts we shall be able to decide whether 
a different conception or an identical methodical procedure is involved. 

Both isvarapranidhana as part of niyamas in II, 40 and that in Kriya- 
yoga II, 1, have been identified by us as procedures which in principle are 
the same, though at the same time Kriyiayoga actually supplements p-rati- 
palcsabhdvana by its elaborateness and more accurate discernment of the 
constituents of pratipaksabhdvana. The position of isvarapranidhana cor- 
responds to the other features of niyamas as well as Kriyayoga. In I, 23 
isvarapranidhana stands isolated, though in the subsequent text it is 
connected with svddhydya , whose feature ils constant repetition of the sacred 
syllable ora.s) 

*) Linking up niyamas in II, 32 with Kriyayoga and the first part of the sutras 
I, 23 sqq. 

2 ) R. Garbe: Samkhya und Yoga, 1896, p. 50; Paul Tuxen: Yoga, 1911, ZDMG, 
p. 843; H. Jacobi: Ueber das urspriingliche Yogasystem, 1929, p. 616 sqq., 605. 

3 ) Die Methoden des Yoga, 1932, p. 200. 

4 ) Der Yoga als Heilweg, 1932, p. 94 apd elsewhere. 

5 ) I, 28. See Jacobi, 1. c., p. 605. 
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In throwing more light on this problem we cannot omit some remarks 
of the commentaries, which may lend support to our further deductions. 
Thus V y a s a 6 ) used the word pranidhmna in tihe meaning of “turning to” : 
. . .<na vitarkesu manah pranidadhita = one should never allow his mind to 
be turned towards the vitarkas. Pranidadhdti signifies “to direct towards” — 
pranidhdnam is orientation in the iLirectiotn of something, hence intensive 
thinking, energy, great effort, and ultimately profound religious medi- 
tation. Isvarapranidhdna means, b.ence, an intensive orientation of one’s 
mind to Isvara. In this meaning it is coupled with sraddha-virya-smrti- 
samddhi-prajhd , 7 ) Sraddhd (being “belief, strong desire, longing”, expresses 
an attitude, intentness towards something, and Vyasa explains it rightly 
by the word vivekdrthin (one who seeks for discrimination). The other 
factors in I, 20 express progress towards prajim, a process towards 
samprajhdta samddhi as claimed concordantly by the commentaries. I, 21 
and 22 determine the speed and intensity of this procedure, and the 
orientation of one’s mind to Isvara in I, 23 constitutes one of these inten- 
sive procedures. 

Vijnana Bhiksu 8 ) explained sraddhd by yoge pritih — liking 
or fondness for Yoga, whereby he likewise stressed the intentness on the 
goals of Yoga, for he said further: tesam copdydndmatisighrativratard- 
nusthdndddsannataro’ samprajnataparyantayogastatphalarn moksa.sca bha- 
vati. U pay anus thanamdndye ’pi cesvarapranidhdndddsannatarau tau bha~ 
vatah = when these (five sraddhds etc.) are employed with great impe- 
tuousness and intensity, then consecutively follow abstract meditation and 
its effect moksa (liberation). Even when there is some amount of sluggish- 
ness ( mamdya = weakness) in the employment of these means (sc. 
sraddhd etc.), the two results (abstract meditation and liberation) are 
almost consecutively brought about by isvarapranidhdna , 

Bhoj a n ) considers isvarapranidhdna as sugama — an easy, more 
accessible method. 

In that sense may be explained P a t a n j a 1 i’s sutras, for this inten- 
sified effort is a sign both for niyamas and for Kriyayoga, and we en- 
counter it also in this case. 

The practice for isvarapranidhdna is japa and: tadarthabhavana, i. e. 1 ^) 
assiduous repetition of the sacred syllable ora as well as repeated bringing 
of Isvara into one’s mind, 11 ) or, concentration on Isvara. 12 ) 

c ) To II, 34. 

7 ) I, 20. 

8 ) Yogasarasarngraha, p. 18. 

a ) To I, 23. 

10 ) I, 28. 

11 ) Bhoja to I, 28: isva/rasya bhavanwm punah punadcetasi vinivesaruirri. 

12 ) Pranidhanam in the Nyaya-sutras III b 41, means according to Ruben „Nach- 
denken, Fixieren des inneren Organes auf das, dessen man sich zu erinnern wiinscht”. 
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In this manner the isvarapranidhdna method 13 ) proceeds again in the 
reversed direction towards samddhi like Kriyayoga, 14 ) while in niyamas 
this direction is a result of practice; or better isaid, in I, 23 and I, 1 we 
find distinguished that which in II, 40 is separated. Like in II, 45 the new 
quality after the removal of the vitarka is called samddhisiddhi (perfection 
of samidhi), in II, 1 it is samddhi-bhdvana and klesatanulcarana , and in 
II, 29 pratyakcetand adhigama and antardyibhava (introversion and ab- 
sence of obstacles). 

So in our above discussion of the first two places 1 5) we were able to 
ascertain the agreement of the two methods. Let us now examine also 
I, 29 s«tq., to see whether there are coincidences -or differences in respect 
to the first two methods. 

S. D as Gupta IC ) discovers two senses to isvarapranidhdna accord- 
ing to the commentators. While in I, 28 it means love or devotion to God 
as the one centre of meditation, in the second book (II, 1 and II, 45) it is 
used to mean the abnegation of all desires of the fruits of action to Isvara, 
and in this sense it is included under Kriyayoga. 

S. Radhakrishna n 17 ) endorses G a r b e’s opinion 18 ) that I, 
23 — 27 and II, 1 and 45 (that is the discourses referring to Isvaraprani- 
dhdna) are without connection with the other parts of the textbook, nay, 
even contradict the foundation of the system. Radhakrishnan then 
explains that the Yoga philosophy introduced the conception of God just 
to be in the fashion and catch the mind of the public. But no matter on 
what grounds Isvarapranidhana was introduced into Yoga system — and 
that in it a characteristic feature of the original Yoga doctrine is encoun- 
tered is clear from the differentiation of Yoga from ‘Siainkhya i-n the guise 
of sesvara as against nirisvara — it is important to know if the term Isva- 
rapranidhdna was used by Patanjali in more than one meaning and 
if it is actually unconnected with, or even contradictory to, the other parts 
of this system. In the course of this investigation we must, however, be 
starting from Patanjali himself, as the commentators are apt to give 
explanations modelled after the tendencies of their respective times and 
often fail to interpret Patanjali’s intention correctly. 

To solve the problem of the unspecified meaning of isvarapranidhdna, 
which is different in Book I and II, it is necessary to explain after P a- 
t a n j a 1 i that the function of isvarapranidhdna is of the same nature as 
other aids to the attainment of the Yoga process, stipulated in II, 28 — 


13 ) I, 23 sqq. 

14 ) II, 1. 

15 ) II, 40 sqq., and II, 1. 

1C ) The Study of Patanjali, 1920, pp. 148, 150, 164 sqq. 

17 ) Indian Philosophy, II, p. 371. 

18 ) The Philosophy of Ancient India, p. 15. 
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asuddhiksaye jhi/nadiptird vivekakhyateh, whose goal is reaching asam- 
prajhata samddhi. 

Now this process is stated unequivocally 19 ) for pratipaksabhavana and 
elsewhere 20 ) to be samadhi-siddhi ; quite in .harmony with that is, that in 
Kriyayoga we have the meaning of isvarapranidhana given 21 ) as samddhi 
bhavana and klesatanukarana. To this corresponds 22 ) japa and bhava.na, 
along with their results 23 ) pratyakcetanddhigama and antardyabhdva. In 
the first book the function of isvarapranidhana, too, is given 24 ) as ekatatt- 
vdbhydsa.. In I, 39 then P a t a n j a 1 i points out that in the process the 
person or thing is immaterial: yathdbhimatadhyanddvd = or by meditation 
according to one’s predilection — after having enumerated six of such 
possibilities. 25 ) Moreover, on close connection with isvarapranidhana a pro- 
cedure analogous to pratipaksabhavana is given 26 ) towards attaining citta- 
prasadana — peace of mind, wherein the bhavana of the antithesis maitri 
karund mudita upeksa against sukha duhkha punya apunya is involved. 

Als>o the evidence gathered from the commentators’ interpretations 
justifies such a viewpoint. The functional orientation of the Yoga procedure 
is expressed very aptly by B ho j a: 27 ) yathd ganite misrakddivyavahara 
ganitanispattaye samkalitadikarmopakdrakatvena pradhdnakarmanispattaye 
prabhavati evam dvesardgddipratipaksabhutamaitryddibhdvanayd samut- 
pdditapmsddam tittim samprajhAtddisamidhiyogyam samipadyate. Rtiga- 
dvesdveva mukhyataya viksepamutpadayatah. Tau cet samulam umniilitau 
sydtim tada prasannatvanmanaso bhavatyevaikagrata = Even as in arith- 
metic, addition and the like are useful (valuable) in the calculation of 
alligation etc., so the feelings of friendships etc. antagonistic to envy, pas- 
sion, etc., producing tranquillity, prepare the thinking principle (citta) 
for the conscious form of samddhi. Passion and envy are the chief causes 
of distractions. When these are thoroughly eradicated, the cheerfulness 
induced, ensues the concentration of the mind on the one object. In this 
comparison to arithmetical operations, to their functional orientation, 28 ) 
is expressed the entire methodical outlook of Yoga, for its individual me- 

i«) In II, 34. 

ao) In II, 45. 

21 ) II, 2. 

») I, 28. 

I, 29. 

24) I, 32. 

25) I, 33 — 39. 

**) I, 23 s%q. 

, 27 ) To I, 33. 

2 *) Starting with I, 33, the procedure is denoted by the word parilcmrman, which 
in the Yoga philosophy signifies a means of purifying the mind; otherwise this word 
served to den«te an arithmetical operation, of which there are 8 divisions. 
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thods aim at the final goal, which is the supreme stage nirblja samidhi 

(kaivalya). 

B h o j a has outlined here also the pratipaksabhavana procedure, for 
I, 33 supplements the progress -of II, 34 from hirnsa to ahimsd and further 
towards ahirnsdpratisthd, II, 35. Hence in I, 33 is stipulated another pro- 
gressive link of the positive pratipaksabhavana, which is tacitly assumed 
in II, 34. 

B h o j a29) particularizes this positive practice in a series of anti- 
theses: maitrim kuryannatvdrsyidm, krpdmeva kurycmna tdfcasthyam, har- 
sam kurydnna . . . dvesam, audasinyameva bhavayennanumodanam na dve- 
sam ~ friendliness fmaitri) — envy (drsya), compassion (krpd) — indif- 
ference (tatasthyam) , complacency (harsa) — aversion (dvesa), apathy 
(auddsinyam) — sympathy (anumodanam) . The connection of cittapra- 
sddana I, 33 with pratipaksabhavana II, 34 is referred to by V y a s a 3 *) 
when he gives lobhahrodhamoha as the cause of punydpunyakarmdsaya. 
Inasmuch as Is vara I, 24 is defined as karmasayair aparamrstah, is V y- 
a s a’s association -of I, 23 sqq. to II, 34 very symptomatic, since for yamas, 
pranidhana in principle the same procedure must be assumed as for yamas, 
the other niyamas, and Kriyayoga, despite the fact that in I, 33 it is the 
positive bhavana that is being emphasized as against the negative bhavana 
in II, 34. The two, of course, do not stand against each other, but hang 
closely together and both are part of a single methodical procedure. 

In Book I isvarapranidhdna tends towards antaraydbhava — - absence 
of obstacles which disturb the mind. They are: 3 i) 

vyddhi-styana-samsaya-pra7ni,da-dlasya-avirati-bhrdntidarsana-alabdh4L-bhu- 
mikatva-anavasthitatvani cittaviksepas te ’ntarayah = disease, languor, 
doubt, carelessness, want of energy, absence of non-attachment, erroneous 
perception, non-attainment of the stage, instability • — these distractors of 
the mind are obstacles. 

With these are associated further ones: 32 ) 
duhkha-daurmanasya-angamej ayatva-svdsaprasvdsa viksepvLsahabhuvah = 
pain, irritation, trembling, in-breathing, out-breathing (without conscious 
effort) are the companions of distractions. 

The list of these antarayas is interesting also in that respect that they 
contain, in an obscured form, elements of the subsequent angas: asana, 
prdndyama, pratydhara. They include both emotive, intellectual, and ener- 
getical elements, as well as the possibility of change of the qualities. 

A feature of these antarayas common with vitarkas and klesas is that, 

29 ) To I, 33. 

30 ) To I, 12. 

31 ) According to I, 30. 

32 ) I, 31. 
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being inhibitions from attaining samadhi, they must be removed from the 
way leading to samadhi. 

Both B h o j a and V y a s a 33 ) indicate, too, that antanayas are anti- 
thetical to samadhi: ekdgratavirodhah, ycgamald, yog aprdtipa: hsd, yogan- 
taraya, samadhipratipaksah, equally as the vitarkas are 34 ) yogaparipanthi- 
nah. Functionally all these belong to asuddhi and methodically to asuddhi- 
ksaya , 35 ) which in I, 29 is expressed by the word antarayabhava, in II, 2 as 
klesatanulcarana and in II, 32 as vitarkah — pratipaksabhdvanam.Wh&t with 
the methodical and functional side they reveal an identical principle, that 
is, causing a reversal towards the introvert process by suppression, removal 
and analysis. 

This introvert process is in I, 29 purported by pratyakcetanUdhigama, 
corresponding to samadhibhawana in II, 2 and to pratisjtha in II, 33 sqq. In 
this respect I, 29 and II, 2 are more precise and so they even supplement 
II, 33 sqq. 

Pratyakcetanadhigama means an introvert process 36 ) which is in anti- 
thesis to antarayas and denotes the same direction towards samadhi as 
given in II, 2 and II, 45. 

As the commentaries, too, contain references touching upon the nature 
of this process, we can deduce from those the original meaning of isvara- 
pranidhdna. Pa tan j ali 37 ) cited another method how to remove anta- 
rayas, that is, ekatattvabhyasa — practice on the one principle, which V a- 
caspati Misra identified with Isvara. Hence isvarapranidhina is one 
of the methods conducive to the attainment of the aims of Yoga. V y- 
a s a 38 ) and especially Vacaspati Misra preserved the original 
meaning and manner of this method, which corresponds to other similar 
methods. It is Vacaspati who made it particularly clear: “Whereas 
prolonged meditation upon one object proves to be -of service for the direct 
perception of another similar to it„ similarly the study of one book proves 
to be of service for the acquisition of knowledge of another book similar 
to it.” The point is in the approaching (adhigama), or beter, adaptation, 
assimilation to Isvara. 39 ) 

Isvara is therefore marked out as the supreme point, towards which 
the Yoga way leads in the case of (every individual. That it used to be 

3 8) To I, 30. 

34 ) To II, 33. 

35) ii, 2a. 

36) Pratydk — in an opposite direction, which is being translated by J. W. Hauer 
as „Zugang zur Geisteshaltung der Einkehr”. 

3?) I, 32. 

38) To I, 29. 

39 ) Similar assimilation is cited in I, 37, 39, 41, when both Vyasa and Vacaspati 
employ the word uparakta — tinged, coloured. 
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understood in this way is show-n also by the polemic of Vy ,asa 40 ) with 
the view — Kaivalyam priptdstarhi santi ca bahavah kevalinah — and it 
points out just where lies the difference between Isvara and other keva~ 
Unas who attained supreme samddhi , This polemic of V yas a, too, indi- 
cates that isvarapranidhdna originally was one of the methodical aids. It 
can be shown also from the definition of Isvara given in I, 24, the anti- 
thesis to whom is in II, 12. I, 24: klesa karma vipaka dsayair npardmrstah 
purnsa visesa isvarah — Isvara is a particular purusa untouched by afflic- 
tions, works, fruits and by latent deposits. The man just yields to all 
these influences, is burdened by the klesas and actions springing there- 
from, so that everything is suffering (duhkham) for the knower. 44 ) In 
this antithesis is contained the scope of the Yoga procedure, removal of the 
oncoming suffering, 4 '^) removal of the cause of the suffering — avidyd -, 43 ) 
and attainment of kaivalya — complete salvation, 44 ) nirblja samidhi ,45) 
which is a state identical with Isvara, for in Isvara the good Qualities be- 
longing to man reach their limit. Vyas a 4G ) in his criticism differentiated 
Isvara from other purusas that had attained the supreme state and were 47 ) 
pure and liberated, only by Isvara’s being sadaiva muktah — at all times 
liberated. 

The commentators in their polemics enlarge upon the theory on Isvara, 
yet the vital issue in Yoga was not so much concerning this theory than 
a suitable means leading to the attainment of the goal. iPatanjali cites 
various methods for the introvert reversal and the turning of one’s mind 
to God — isvarapranidhdna is an efficient methodical expedient founded 
also on experience. It can therefore be assumed that isvarapranidhdna be- 
longed to the original methodical expedients and that it was not introduced 
into the Yoga-system just in order to gratify and to win over the people, 
for it was consistent, both methodically and functionally, with the complete 
Yoga process, as evident from the comparison with other methods. 
Although P a t a n j a 1 i might have amalgamated several schools (texts) 
of Yoga, 48 ) still isvarapranidhdna had been comprised in them, so that 
rightly was Yoga called sesvarasdmkhya as against K a p i 1 a’s nirisvara - 
sdmkhya , The evolutional changes of isvarapranidhdna, particularly as they 
are reflected in the various commentaries, cannot be followed here, having 
no direct connection with our present theme. 

40 ) To I, 24. 

41 ) II, 12, 13, 14, 15. 

42 ) II, 16. 

43 ) II, 24 and IV, 30. 

44 ) II, 25, IV, 34. 

45 ) I, 51. 

40 ) To I, 24. 

47 ) To I, 51. 

48 ) As supposed by J. W. Hauer, 
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Results. 

At this point we can again .summarize the results arrived at hitherto, 
insofar as they give solutions to the following foreshadowed problems : 
(1) if yamas and niyamas were practices of Yoga, (2) if the “peace-giving 
moment” was manifest in them in the same measure as in other angas, 
(3) if siddhis were effected through yamas and niyamas automatically 
or as a result of their practice (4) if isvarapranidhana contradicted 
methodology of the Yoga practices, and (5) if the technical precepts of 
Yoga were irrelevant. 49 ) 

In the first place it must be borne in mind that yamas and niyamas 
were practised by exercise of pi'atipaksabhavana, and that both the ne- 
gative and positive ones. 5 *) The purpose of the practice is the attainment 
of the supreme intentness by analysis of vitarkas, i. e. the antitheses of 
yamas and niyamas. Such analysis undercuts the emotive element, tending 
towards duhkha, so that a disengagement, a reversal, ensues. The reversal 
is marked by the vitarka failing to come about, whereby the yama and 
niyama is achieved — which is the basis for disengagement and for sub- 
sidence. Or else, the reversal may be achieved by means of a positive prac- 
tice, running counter to the vitarka, whereby the vitarkas get weaker as 
their antitheses get stronger. The weakening of the vitarka is a sign for 
both positive and negative bhavana in the same way as the strengthening 
of the yama and niyama. By dint of constant and repeated practice ( bhd - 
vana) the procedures in the yamas and niyamas become fortified so that 
in the qualitative respect the latter change into siddhis. What is therefore 
involved is essentially a qualitative change caused by quantitative increase 
(bhavana). Thus, himsa changes into ahimsd, ahimsi, again into vairatyaga, 
and the same also happens with the factors of the yamas and niyamas. The 
attainment of siddhis is a sign of a correct Yoga procedure, though not an 
aim of Yoga. The siddhis do not come about of themselves, but through an 
increase of the effort, through practice, increase — bhavana. 

The same procedure applies in isvarapranidhan a, which is a constituent 
of niyamas, KriyUyoga and the first part of the sutras. Isvara is endowed 
with features — klesakarmavipakdsayair aparamrsfcah, which in other pu- 
rusas appear in antithesis as parawr stall. As a result of constant com- 
parison and thinking, i. e. concentration on Isvara (isvarapranidhana) , is 
again achieved great intent ness, a reversal, through the weakening of the 
klesas and antardyas. Samadhi is attained through incessant intensification 
of this concentration on Isvara by no other route than across pratydhara, 
dhdrand, dhyana, for the malnidi fixing itself untiringly on one object, 51 ) 

49 ) „An und fur sich gleichgultig” — Lindquist, p. 200. 

60 ) II, 33, 34, I, 33. 

5l ) III, 1: desabandhafy. 
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concentrating solely on it, becomes more and more amalgamated with it, 52 ) 
until it attains samadhi. Hence isvarapranidhana is one of the effective 
methodical means to attain the goal of Yoga, and as such it must have 
been one of the parts of the original Yoga — sesvarasUmkhya. 

This also marks off features common to the practices of yamas and 
niyamas, Kriyayoga and isvarapranidhana. The first feature is the fixation 
of paksa and pratipaksa. The antitheses for the yamas and niyamas are the 
vitarkas. For Kriyayoga there exists the antithesis of samadhi and the 
klesas. For isvarapranidhana, Isvara with its features of klesakarmavipaka - 
sayair aparamrsjtah, stands against purusa which is characterized by these 
features as pardmrs^ah.^) 

The practice applying for yamas and niyamas is pratipaksabhdvana, 
that for isvarapranidhana is tajjapastadarthabhdvana. The results ob- 
tained with the yamas and niyamas are siddhis, to which in Kriyayoga cor- 
respond samUdhibhavana and klesatanukarana, and with isvarapranidhana 
there are pratyakcetanadhigama and antarayabhava. The vital point with 
the practices is the reversal of the extrovert tendency into an introvert 
one. We can achieve this if we find the opposite pole, the antithesis, sepa- 
rate out the intellectual constituents — moha, avidyd, bhrdntidarsana, the 
emotional ones — krodha, lobha, rdga, dvesa, and the energetical ones, then 
by an analysis of the constituents we undercut the emotive constituent, and 
in the reversal intensify the antithetical intellectual constituent — vidyi,. 
Now that we have removed the obstacles on the way to samidhi, such as 
the vitarkas, klesas, antarayas, we may comply with the first requirement 
cited in II, 28, U asuddhiksaye” in the direction of i( jhanadiptir . . 

This approach is common to all the constituents of yamas and niyamas, 
as something inherently indispensable towards reaching the goals of Yoga. 
To what extent those angas are fundamentally bound with the rest, that 
is, whether the methods of yamas and niyamas correspond to the methods 
of further angas, is a question that can be settled by their comparison. 

Asana. 

It might seem an easy thing to give an explanation of the third anga 
— asana, yet on closer examination we see how our effort is hampered by 
considerable difficulties. On one hand, there is the Hathayoga, laying stress 
on asana, and citing eighty-four kinds thereof, then Gheranda Samhlta 
with 32, Svatmarama with 15, Madhava with 10, V y a s a with 
12, and last but not least the Mahabharata also with several kinds, 1 ) and 
this is a proof of the great importance attached to asana- . On the other 

S2 ) III, 2, 3. 

63 ) II, 12—16. 

*) XIII, 142; XII, 304. 
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hand, Lindquist 2 ) infers from P a t a n j a 1 i and also from the com- 
mentaries that the eminence it enjoyed should have been none too great, 
although the text contains several significant places concerning asana. 
Hence Jacobi 3 ) concludes from the fact that asana is not cited in the 
Maitrl-Up., that asana, unlike yama and niyama, was not held equivalent 
to the other practices of Yoga. 

Still, it is a known fact that every work, every operation involves 
attention to the bodily attitude, so that even a religious activity is accom- 
panied by various postures of the body, such as kneeling by clasped 
hands, and the like. It is here quite to the point to observe with R a d h a- 
krishnan, 4 ) that we cannot fix our attention on an object when we 
are running or sleeping. We must settle down in a convenient posture 
before we begin to meditate. The Yoga doctrine realizes that our body 
has a dignity of its own, as much as the mind. Asana or posture is a phy- 
sical help to concentration, as emphasized already in Bhagavad Gita. 5 6 ) 

It should be shown by subsequent analysis whether Patahj ali 
underrated Asana and set no great store by it. P a t a n j a 1 i G ) cites as 
the features of asana: sthimsukham asanam = a posture is what is 
steady and pleasant. Vyasa, 7 ) in addition to eleven various postures, 
cites sthirasukham yathasukham cetyevamadlni — the stable and easy 

— also called, as-is-easiest — and others of the same kind ; in other words 

— they are at one’s discretion. Basing on such explanation, L i n d- 
q u i s t 8 9 10 ) maintains that it would make little sense in P a t a n j a 1 i’s 
Yoga to emphasize for the yogi the necessity for complete familiarity 
with dsana , if the best asanas were yathdsukha. The same, however, 
might by equal right be said labout the practices of cittaprasadana .,») 
where P a t a n j a 1 i, on enumerating six different methods, finally de- 
clares: 1 *) yathabhimatadhydnad vi, = or by meditation according to 
one’s predilection. It is because neither here nor in Usana P a t a n j a li 
concerns himself with a particular method but the realization of a me- 
thodical principle, no matter ttby what methodical approach this principle 
may become manifest. Hence it is right for Vyasa to say : yathasukham 
asanam, since everyone can choose any posture he pleases, if only during 

2 ) Die Methoden des Yoga, pp. 32, 34, 38. 

8 ) Uefaer das urspriingliche Yogasystem, p. 602. 

4 ) Indian Philosophy, II, p. 354. 

5 ) VI, 10; II, 46; etc. 

6 ) II, 46. 

7 ) To II, 46. (Sthirasukha — see also Hemacandra: YogaSastra IV, 133, 134.) 

8 ) L. c., p. 32, 34. 

9 ) I, 33 sqq. 

10 ) I, 39. 
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such a practice are fulfilled the requirements laid down generally for the 
tisana in question, in order to reach the Yoga goals. 11 ) 

The same outlook is very distinct also in the commentaries. Thus B h o j a 
says: 12 ) tadyadd sthiram niskampam sukham anudvejamyam bhavati 
tadi, tadyogdngatam bhajate — when this is steady, not wavering, and 
pleasant, not uncomfortable, then this serves as a subservient to Yoga. 
We see how he builds the antithesis: sthira is niskampa, sukha is anud- 
vejaniya. Vacaspati 13 ) put sthira as niscala (immovable), and sukha 
as sukhdvaha (leading, tending to sukha). And further down 1 ^) he ex- 
pressly antagonized natural posture and prescribed posture: sarnsiddhiko 
hi prayatnah sariradharako ,na yogdngasyopadestavydsanrisya kdra-nam. 
Tasya tatharanatva upadesavaiyarthyatsvarasata eva tatsiddheh. Tasmd- 
dupadesfavyasydsanasydyam asddhako virodhi ca svabhavikah prayatnah. 
Tasya ca yadrcchikdsanahetutaydsananiyamopahantrtvdt. Tasmadupadista- 
niyamdsanamabhyasyata svdbhdvilcaprayatnasaithilyaya prayatna astheyo 
ndnyathop adis tamasanam sidhyatiti svibhdvikaprayatnasaithilyamdscma 
siddhihetuh. Anante vd naganayake sthiratarapharimsahasravidhrtavisvam- 
bharamandale samapannam cittam dsanam nirvartayatiti = The natural 
effort which is sustaining the body, will not create a posture which is to be 
taught by a yoganga. If that could be complied with in this manner it would 
be useless to teach it because it (i. e., the posture) would be brought about 
in a natural way. Hence a natural effort 'is inefficient and contrary to 
that dsana which is to be taught; for it is the cause of an arbitrary 
asana and thereby it destroys also the prescribed dsana. Therefore 
whoever wishes to acquire the prescribed and expounded dsana must 
develop an effort towards relaxation of the natural effort, since otherwise 
it i-s not possible to acquire the expounded dsana. The insignificance of the 
natural effort is the cause of acquiring dsana. On account of just that, 
dsana is brought about through an balanced state ( samdpuiti ) of citta to 
Amanta (the ruler of serpents, who carries the globe on a thousand very 
firm hoods). 

V a c a s p a t i thus builds the contradistinction 'of the natural po- 
sture against the Yoga posture, whose feature is sthirasukha. How this 
posture is to be taught, how it is to be practised, gives P a t a n j a 1 i: 13 ) 
prayatna-saithilya-ananta-samapattibhyam = by relaxation of effort or by 
a (mental) state-of -balance with reference to Ananta (a posture results). 

xl ) See Vacaspati Misra to II, 46. This is also confirmed by the Hathayoga, I, 43: 
Other postures are of no use, when success has been achieved in siddhdsana, which, 
according to I, 36, is “very pleasant” (sukha). 

12) To II, 46. 

is) To II, 46. 

14 ) To II, 47. 

is) In II, 47. 
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The purpose of dsana is 'to prepare the body for further practices, 
especially pranayama. It entails mastering a certain posture and making 
the body cease to be an obstacle for concentration, freeing it from all 
antardyas^) that are a cause of duhkha. 1S0 in the dsana practice that 
sort of procedure should be made use of, by which the antithesis to sthira 
and sukha would be removed and the ground for further concentration 
would be prepared. 

All the commentators actually stress this counteracting effort bound 
to remove the obstacles. Thus Vy.as a 17 ) says that yena na angamejayo 
bhavati = (in consequence of the ;asana practice) the trembling of the 
body ceases to come on. Similarly B h o j a: asmimscdsanajaye sati sama- 
dhyantarayabhuta na prabhavantyangamejayatvadayah = when this com- 
mand over the posture has been attained, the tremblings, & c., which are 
obstacles po meditation, no longer prevail A 8 ) 

The same is affirmed in the Hathayoga:^) kurydttaddsanam sthai- 
ryam arogyam cahgalaghavam = it should be practised for gaining steady 
posture, health and lightness of body. Speaking of many asanas it says 
that they are destroyers of diseases = vyadhivindsanam ; 20 ) others 
cleanse the impurities of nails = nddlndm malaso dhanam , 2 1 ) and recom- 
mends practice, for kriyaiva Uaranam siddheh 22 ) = practice alone is the 
means to success. 

Already in the chapter dealing with yamas and niyamas we pointed 
out that as the result of the pratipaksabhdvana practice, sthairya (con- 
firmation) is attained; 2 ?) with the dsana practice this same result is 
attained by constancy of effort. It is appropriate to recall what is said 
in the Hathayoga: 24 ) Kriyayuktasya siddhih sydd akriyasya katham bha- 
vet. Na sastrapdthamdtrena yogasiddhih prajdyate = Success comes to him 
who is engaged in the practice. How can one get success without prac- 
tice? For by merely reading books on Yoga one can never get success. 

With the dsana practice, also another remark of the Hathayoga ca.n 
be connected relating to the practice in the Yoga-sutras 25 ) and throwing 
more light c-n the dsana practice: 26 ) Desakalau ca samklrtya samkalpya 
vidhipurvakam. Adyetyadi srlparamesvaraprasadapurvakam samadhi tat - 


1C) 

IT) 

18 ) 

19 ) 

20 ) 
21 ) 
22 ) 

23 ) 

24 ) 

25 ) 

26 ) 


Given in I, 31, such as vyddhi — disease, angamejayatva — trembling, etc. 
To II, 47. 


See also I, 31. 

I, 19. 

E. g., I, 46, 56, etc. 

I, 41. 

I, 68. 

I, 39. 

I, 67. 

n, 47. 4 5 

Hathayogapradipika, transl. by Pancham Sinh, 1915, P- 21; H, > > ■ 
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phala siddhyarthamasanapurvakan prdndydmddin karisye. Anantam pra- 
nameddevam nigesam plthasiddhaye. Manibhrdtphandsahasravighrtavis- 
vambhardmandaldydtamtdya nagarajdyanamah. Tatobhyaseddsananisrame 
jate savasanam. Ante samabhyasetattu sramabhave tu nabhyaset — Having 
extolled the place and the time and taking up the vow thus, “Today by 
the grace of God, I will perform prdnayama with asana for gaining sa^ 
madhi and its fruits’'; he should salute the infinite Lord of the Naga, 
to ensure success in the asana. “Salutation to the Lord of the Naga, who 
is adorned with thousands of heads, set with brilliant jewels (manih) and 
who has sustained the whole universe, nourishes it and is infinite.” After 
this he should begin his exercise of asanas and when fatigued, he should 
practise savasana. Should there be no fatigue, he should not practise it. 

Let us emphasize here that the asana practice should be performed with 
certain effort, exertion, which should be followed by relaxation, since the 
purpose of savasana is to chase away the fatigue resulting from exertion, 
as explained in the Hathayog'u: 27 ) JJttanam savavadbhumau sayanam 
tacchvasanam savasanam sr&mtiharam cittavisramtikarakam = lying 
down on the ground like a corpse is called savasana; it removes fatigue 
and gives rest to the mind. 

This, too, confirms V a c a s p a t i’s explanation of asana. B h o j a 2 ^) 
characterizes the plan of the asana practice so, that through its result 
sukha is bound to be attained and duhkha to be removed, hence without 
klesas: Yada yadasanam badhnanvtti iccham karoti prayatnasaithilye ’py- 
aklesenaiva tada tadasanam nispadyate. Yada akasagate anantye cetasah 
samapattih kriyate avadhanena tadatmyamapadyate tada dehihamkarabhd - 
vdnnasanwm duhkha janakam bhavati ~ When he forms the wish : Let me 
establish myself in such and such a posture, — that posture is effected 
with slight effort, without trouble, and when the mind attains the bound- 
lessness that belongs to space — i. e., when in thought one has identified 
one’s self with it — then, from there being neither body nor selfcon- 
sciousness, the posture is no cause of pain (duhkha). 

It follows from all this that during the practice of asana, which is 
antithetical to the natural posture, the antithesis must be balanced out 
by an effort, exertion, then by relaxation, and all the time the citta 
(mind) is fixed on the contemplation of Ananta (the Indefinite). 29 ) It 
means that in the asana practice the energetical element ( sthira ) is com- 
bined with the emotive (sukha) and intellectual (anantasamapatti) one. 
Hence p^'ayatna represents the energetical element and saithilya the emo- 
tive one. The energetical element intensifies the effort for the unflinch- 

27 ) I, 34. 

2S ) To II, 47. 

29 ) Or (according to Vacaspati and the Hathayoga) of the earth-bearing king 
of serpents, named Ananta. 
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ingness of dsana, while the emotive element is growing oalmer until it 
passes from duhkha into sukha ; at this stage is fulfilled the assumption 
that citta is capable of concentration which is needed particularly to 
achieve pratydhdra. 

In this explanation we are borne out by Visuddhimagga: 30 ) ...the 
Blessed One, in setting forth a way of deportment which is calm and does 
not partake of slackness or of distraction, said, “He sits down”. And then, 
to show that he has sat down in a firm position, that he is feeling the 
bliss derived from the breathing in and out and that there is a w>ay to 
seize the object, the Blessed One said, bending the legs crosswisse, . . . 
(etc.) For the skin, flesh, -and the sinews of a man who sits thus, are not 
bent. And he does not feel those sensations which arise every moment 
from their being bent. Those sensations not arising, the mind becomes 
collected, the subject of meditation is not dropped, but achieves growth 
and development. 

According to Lindquist, 31 ) there are two ways of explaining II, 
47 : (a) dsana is attained as a result of practice, so that we succeed in 
achieving even the most difficult posture without effort, or (b) the 
posture is immaterial, whether it may foe troublesome or not; what mat- 
ters is that all muscles are relaxed, yet the posture must be firm (sthira). 
In case, however, of the first possibility being valid, abhyasa would have 
to be cited as a compulsory condition. He arrives at the conclusion, that 
the main feature of dsana is precisely saitkilya. It must here be borne in 
mind, of course, that abhyasa is of necessity characterized by yatna 
(effort). Asana has to be practised, and an enormous amount of prayatna 
is needed to overcome all difficulties, slacken all impediments (according 
to the commentaries: aklesa, na angamejayah, na duhkhajanakam). If 
Lindquist in his subsequent deduction 32 ) brings the equation: dsana 
— the firm posture -I- saithilya -1- anantasamdpatti, then this equation 
becomes complete if for the firm posture we substitute prayatna, i. e., the 
effort to attain this posture, since the firm posture is precisely dsana . By 
this substitution we are actually able to reiterate all the features of 
dsana, as cited by nobody other than Patahjali himself. 33 ) Even 
V y lisa's explanation of yathasukha is now comprehensible to us, for the 
point is mot that it is immaterial whether a posture is tiresome or not, 
but it is immaterial which posture we are practising, provided, of course, 
that the cited members of the equation are being complied with. 

On the other hand, nevertheless, Lindquist himself 34 ) recalls 

30 ) The Path of Purity, II, p. 310, § 271. 

31 ) L. c„ p. 34. 

S2 ) L. c., p. 36. 

33 ) In II, 47. 

34 ) L. c., p. 35. 
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correctly (although he bases it on the interpretation of saithilya . alone 
instead of asana in general) that asana is not merely a certain attitude 
of the body but “ein veranderter BewuBtsemszustand ,, , a changed state 
of the consciousness, as referred to in II, 48 : ,tata dvamdvandbhighdtah = 
thence there is no harassment by the ipairs. This bears out also our ana- 
lysis of yama and niyama, that by constant quantitative accumulation the 
quality becomes changed; in this case, i. e. that of asana, by assiduous 
practice a (qualitatively) different state of the consciousness, siddhi, is 
attained. 

Hence the analysis of dsana, too, shows that like in the case of yama 
and niyama, here also an U asuddhi ksaye” is involved — a removal of 
antithetical obstacles by an intensification of the effort in order to attain 
the emotive reversal from duhkha to sukha and make the knowledge ever 
clearer ( jnina diptir . . .). By assiduous and repeated practice, or by quan- 
titative accumulation, the quality becomes changed. 

It is out of connection with our present task t* analyze asana and 
its problematics in the sutras further; it is unnecessary to compare 
exercises conducive to the removal of angamejayatvam, 35 ) or cite other 
qualitative changes, 3 <0 and so forth, for on the methodical side we have 
found the same degree of congruity of practice with the first three angas, 
inasmuch as they observe the same methodical principle for reaching the 
aims of Yoga. 

To make the analyses complete, however, we must discuss yet other 
factors of the bahir angas, that is pmndydma and pratydhdra, to see if 
they adhere to the same methodical principle as we have already ascer- 
tained in yama, niyama and asana. 

Pranayama. 

We may readily predict, with a fair degree of certainty, that the 
fourth anga, prdndydma, should abide by the above-mentioned method- 
ical principle in such a way that regulated breathing would be antithetical 
to normal breathing, just as in the case of isana controlled posture of the 
body stood against the natural posture, and yamas and niyamas regulated 
our conduct both in social and inner relations. Pranayama is focused func- 
tionally on attaining the aims of Yoga by removing impurities in order to 
comply with the requirement — asuddhiksaye jnanadiptir a vivekakhydteh. 

Breath-regulation is discussed by Patanjali on two places, viz., 
I, 31, 34, and II, 49 — 53. He builds an antithesis between svdstb-prasvasa, 1 ) 
characterized by the phrase cittaviksepasahabhuva — inbreathing and 

33 ) II, 31 sqq. 

3 «) III, 24, 29, 30, 46. 

>) I, 31 and 34. 
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outbreaking are the companions of distraction of citta — and pracchar- 
dana vidharanabhyam vd pr antsy a, by which cittaprtsddana is attained — 
expulsion or retention of breath, that bring about steadiness of the citta ; 
notwithstanding the fact that P a t a n j a 1 i cites here also other me- 
thods. 2 3 ) 

In II, 49 he defines pranayama as svasaprasvdsayorgativiccheda — 
cutting short of the motion of inbreathing and outbreathing. Viccheda 
may be made to correspond with vidhdrana, as identified also by V y- 
asa:?) vidharanam prdnaydmak, which forms also the substance of this 
anga. The purpose in the two cited places is likewise the same, for citta - 
prastdana corresponds in II, 53 to dhdrandsu yogyata manasah — the 
fitness of the mind for concentration. 4 ) 

Normal breathing, in-breathing and out-breathing, without any con- 
scious effort on the part of the person, is hence distinct from, and obstacle 
to, pranayama, which is among the means of sa'madhi, as Vacaspa- 
ti 5 ) says — samddhyangavirodhi — (opposed to it). 

Breath in Yoga is a measure of both mental and physical life. Irre- 
gular breathing is a companion of disease and other complaints, 6 ) mental 
depression likewise is accompanied by irregular breathing, which may 
take up different forms according to its length, duration and number, 7 8 ) 
and therefore is dirghasuksma — long or short. The form of respiration 
is either outward-inw»ard (exhalation, inhalation), 6 ) or suspended, 9 ) when 
it rests motionless like water in a jar; 10 ) just as a drop of water placed 
on a heated stone-slab becomes shrivelled from all sides, in the same 
manner there is absence of both (in- and out-breathing) at one and the 
same time. 11 ) This concealed or suspended breath can be attained by a 
single effort, 12 ) and is qualified by place, time and number — is long and 
short. 

The purpose of pt'dndydma, however, is gradual overcoming even of 
this stage of breathing by intensified effort, by gradual restraining the 

2 ) I, 32—39. 

3 ) To I, 34. 

4 ) The antithesis is referred to also in the Hathayoga, II, 2: cale vite calam 
cittam niscale niscalam bhavet, yogi sthdTxutvamdpnoti tato viyum nirodhayet — 
respiration being disturbed, the mind becomes disturbed. By restraining ( nirodha ) 
respiration, the yogi gains steadiness of mind. 

5 ) To I, 31. 

6 ) I, 30, 31: antariyih. 

7 ) II, 50: desakdltsamkhyabhih paridrstah — regulated by space, time and number. 

8 ) II, 51: bahyibhyantaravisayah. 

9 ) Stambhavrttih — stationary function, steady. 

10 ) Bhoja to II, 50: jalumiva kumbhe niscalah. 

’ u ) Vyasa to II, 50: yathd tapte nyastamupale jalaon sarvatal 4 i samkocamapadyate 
tathd dvayoryugapad gat yabhava iti. 

12 ) Vyasa to II, 50: sakrtprayatnddbhavati. 



562 


ADOLF JANACEK 


out- and in-breathing, 13 ) until both of them are completely discontinued, 
discarded 14 ) suddenly, like a lotus dropped upon a heated stone at once 
arrives at the condition of rigidity, *5) so that the rhythm of the res- 
piration has completely ceased. 16 ) And it is just this fourth, neutral, 
respirative process that is the aim of prandyama, when neither in-breath- 
ing nor out-breathing is taking place; sometimes it is denoted by the 
words caturtha. (the fourth), 17 ) sunyaka and kevalakumbhah z, 18 ) or ni- 
rodha (restraint). 111 ) 

Appropriate is also the characteristic of this state in the Hatha- 
yoga: 26 ) Yavadvayuh sthito dehe tdvajjlvanamucyate, maranam tasya 
niskramtistato vdyum nirodhayet — So long as the air stays in the body, 
it is called life. Death consists in the passing out of the air. It is, there- 
fore, necessary to restrain the breath. 

Vijhana Bhiks u 21 ) points out that this fourth stage of respir- 
ation is achieved after long practice and that exceptional siddhis are 
acquired as the reward of its complete mastery: Evamabhyasakramena 
yada desakalasamkhycLbhir aparicchedyau recakapurakau vinaiva masa- 
samvatsaradisthayl bahudesasthdyl kumbhako bhavati sa kevalakumbhaka- 
scaturthah pranayamah. Tasmin sati akdsagamanddi siddhayo jdyante = 
When in due course of exercise this kumbhaka, lasting for month's and 
years together and in many places, subsists without the recaka (expelling, 
exhalation) and the puraka (filling, inhalation), not specialized by either 
place, time, or number, then that kumbhaka is called kevalakumbhaka 
(self-existent, absolute), the fourth form of prchidyclma. The powers of 
moving about in the sky etc. follow this (form of prandyama ) . 

Both B h o j a's and Vyasa's explanations 22 ) of bdhydbhyantara - 
visayaJcsepl caturthah are congruent. The prandyama practice is hence 
expressed by the words viccheda 23 ) and aksepa , 24 ) Kevalakumbhaka is the 
resultant -state, and in this sense the explanation given by L i n d q u i s t 25 ) 
must be adjusted. 

The energetical constituent, like in the case of asan is represented 

13 ) Vyasa to II, 51: svasaprasvdsayorvisay&vadharanatkramena bhumi jayat. 

14 ) U bhayaksepapurvakah. 

15 ) Bhoja to II, 51: sahasa taptopalanipatitajalajanydyena yugapat stambhavrttyd 
ni$padyate. 

16 ) Vyasa to II, 51: gatyabhavah. 

17 ) II, 51. 

ls ) In the commentaries; Vijhana Bhik?u, p. 40. Hathayoga II, 72, 73. 

19 ) Bhoja to II, 51. 

20) II, 3. 

21 ) Yogasarasamgraha, p. 41. 

22 ) To II, 51. 

23) II, 49. 

24 ) II, 51; i+k^ip — thrown down, overcome, cut short. 

23 ) L. c., p. 40. 
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by the intensified effort emphasized notably by Vacaspat i 26 ) — pra- 
tyaham abhyastah (by everyday practice), kramena (by degrees). The 
emotive constituent (negative) is gradually weakened while the intel- 
lectual one is unftlding: 27 ) tatah lcslyate prakdsdvaranam • — then is de- 
stroyed that which hides the light. Bhoja 2S ) adds that this avarana is 
klesarupa — the withholding from view takes the shape -of afflictions; 
and Vyasa 29 ) ranges prandyama functionally with that stage of the prac- 
tices which is conducive to removal of impurities and illumination of right 
knowledge (visuddhirmalanam diptisca jnanasyeti), for through the pri,- 
ndydma exercise the Karma, which hides the light, becomes attenuated 
and continues to be destroyed every moment (tadasya prakdsdvaranam 
karma prdndydmdbhydsdd durbalam bhavati pratiksanam ca lcslyate). 

In the Hathayoga, 3 *) too, the progress of the practice is emphas- 
ized: prandyamam tatah kurydnnityam satvikayd dhiyd yathd susumnd- 
nddistha maldh suddhim praydnti ca = therefore prandyama should be 
performed daily with sattvika mind (i. e., free from rajas and tamas), in 
order to drive out the impurities of susumna. 

The progress of the prandyama exercise is (prescribed likewise in 
Visuddhimagga. 31 ) At the start conscious respiration, with an increased 
degree of attention, is practised, whereat the effort to conquer the distress 
of both the body and the mind grows more intense: And because in the 
initial method he need only breathe in and breathe out, not doing any- 
thing else, and henceforth should strive for the formation of knowledge, 
etc. . . .32) For, previous to the time of making the effort, the body and 
the mind of the monk are distressed and coarse. And when the coarseness 
of body and mind does not subside, the breathings, too, are gross, becom- 
ing very thick, so that the nostrils cannot hold them, and he has to 
breathe through the mouth also. But when his body and mind are taken 
in hand, then they are calm and quiet. As soon as they become calm, -his 
breathings become finer, insomuch that he might ask, “Do they exist or 
do they not?”. 

The essence of the pi'andydma practice 33 ) may hence be visualized 
so that breath-regulation affects not only the body but the mind also, 
reflecting, so to speak, backward, just as concentration on some matter 
can inversely have its effect on the adjustment of the respiration.^) This 

2 6) To II, 50. 

27 ) I, 52. 

28 ) To II, 3. 

29 ) Conforming to II, 28. 

30 ) II, 6. 

31 ) § 271 sqq. 

32 ) § 274 (Pt. II, p. 315). 

33 ) I, 34 and II, 49 sqq. 

34 ) I, 32. 
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is confirmed 'also by everyday experience which is being made use of by 
Yoga to work out a plan for a practice availing for the attainment of the 
goals of Yoga. 

A subsidiary result of this (practice in addition to that mentioned in 
II, 52 is also 35 ) cLhdrdndsu yogyatd manasah — the fitness of the mind 
for concentration. 

The two results (phala) represent another qualitative change brought 
about again by quantitative accumulation. Even Lindquist 30 ) admits 
this change as (to quote his own words) “veranderter psychophysischer 
Zustand”, “die markante Veranderung des BewuBtzustandes”, and comes 
to the conclusion that particularly in the case of prdndydma, but probably 
also in that of asana, these practices produce, in addition to the changed 
state of the consciousness, also characteristic phenomena of physiological 
nature — of which he speaks as being corresponding to catalepsy. He has, 
however, overlooked the functional aspect of both asana and prandyama, 
if he thinks 37 ) that prandyama as applied in Buddhism is of more spi- 
ritual character (“mehr geistig”). 

It will suit our purpose to quote from Visuddhimagga 33 ) what we 
are told there on the relation and results of prdndydma: And this respir- 
ation, mindfulness, with its sixteen bases — is of much fruit and greatly 
beneficial, as can be seen from the statement, “Monks, this concentration 
on respiration-mindfulness, being developed and repeated, is peace-giving 
and exalted, etc.” (Samyutta V, 321). That it is greatly beneficial is to 
be understood by way of its tranquillity and also of its ability to cut 
off evil thoughts. For, owing to its tranquillity, exaltedness, unadulter- 
atedness, happiness of life, this concentration destroys the wanderings 
here and there of the mind, due to harmful, evil thoughts, and brings it 
towards respiration as the object. Hence it is said: “Respiration-mind- 
fulness is to be developed to the end that it may cut off evil thoughts.” 
(Anguttara IV, 353.) 

We have demonstrated, therefore, that even in prdndydma the same 
methodical principle is being applied as in yamas, niyamas and dsana. 
When antithetical obstacles are removed on stepping-up the effort and 
the practice, the intellectual element is unfolded, until a qualitative 
change of the state of the consciousness is achieved. This fully justifies 
our thesis that yamas and niyamas reveal an identity of methodical 
approaches in their respective practices, the latter being in principle the 
same as in the other angas. And that is the same pattern as we shall be 
able to trace in the subsequent anga — pratydhdra. 

35 ) II, 53. 

3 <5) L. c., p. 40, 41, 46. \ 

37 > L. c., p. 55. 

3S ) Chapter VIII, § 291 (II, p. 335). 
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Pratyahara. 

The basis for pratyahdra must again be sought in P a t a h j a 1 i’s 
sutras:*) svavisaydsamprayoge eittasvarupdnukdra ivendriyandm pra- 
tydhdrah (other texts give: svasvavisaydsamprayogabhave cittasya svaru- 
pdnukdra ivendriyandm pratyafmrah) = When the senses are no longer 
in contact with their objects, they come to resemble the (inhibited) mind 
and this constitutes abstention (or: restraint). The result (phala) is 
given in II, 55 thus: tatah paramd vasyatendriydindm thence the highest 
stage of the mastery of the senses. 

According to Lindquist 2 ) the method for pratyahara is ekdgratd 
— singleness of attention. Lindquist gets his support for this in 
V y a s a’s and V a c a s p a t i’s interpretations. 6 ) From Patanj a 1 i, 
however, a different methodical approach is evident, whose ultimate goal 
is ekdgratd. The two constituents of pratyahara are (1) asamprayoga, 
otherwise samprayogdbhava (absence of contact) and (2) anukara — re- 
semblance, imitation, accommodation (of the senses to the nature of the 
mind). Both these constituents represent also the methodical approach to 
the pratydhdra practice. 

To begin with, an antithetical sensual process is involved. The anti- 
thesis is between the samprayoga and asamprayoga of the senses. 
Vyasa 4 ) offers the explanation of these antitheses. He describes 
samprayoga as vyasana = saktih = attachment to sound and the other 
sense-objects, which alienates (vyasyati) the man from his welfare 
( sreyasa iti). It is viruddhd pratipattih = contrary perception (to the 
reason — nydya), it iis not in harmony with one’s own desire (svecchaya) , 
it brings pleasure or pain (sukha-duhkha) and is accompanied by attach- 
ment and aversion (raga-dvesa). The progress of pmtydhara, then, is from 
samprayoga to asamprayoga and across eittasvarupdnukdra ultimately to 
paramd vasyatendriydnim . 

The simplest method, “liked also by the ignorant” (mudhdnamapi 
sa/mmatam) , is given by the Hathayoga: 5 ) The ears, the eyes, the nose 
and the mouth should be closed, the yogi should hear the sound inside his 
right ear, with collected mind (ekadhih). By closing off the senses, 
asamprayoga is achieved. Now the connection of the citta with this sound 
ensues. 6 ) By listening to the sound the citta settles down in* peace, 7 ) has 

*) II, 54. 

2 ) L. c., p. 60. 

3 ) To II, 55. 

4 ) To II, 55. 

3 ) IV, 64 sqq. 

«) IV, 76. 

7 ) IV, 81. 
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no interest for other things, 8 ) just as a bee drinking sweet juice does not 
care for the smell of the flower. And when the senses cease to be in contact 
with their objects, they accommodate themselves to the nature of the 
mind, for all senses are observed to follow obsequiously the mind, as the 
bees their leader — say the commentators in keeping with one another. So 
the senses become inhibited when the mind is inhibited. This total absence 
of sense-experience, on account of the concentration of the mind 
(cittailcdgryat), is the highest stage of the subjugation of the senses. And 
just this is the point where Lindquist aptly remarks 9 ) that this stage 
seems to denote the changed .state of the consciousness. 

Thus even in this anga there are included all the elements of the 
methodical progress from an antithesis through intensification of the 
practice to ultimate change of quality. Let this suffice without entering 
upon further details and making comparisons with other sutras that speak 
about pratyahara. 

This also terminates the task of the bahirangas directed upon the 
removal of impurities (asuddhiksaye) from action, bodily attitudes, forms 
of respiration, and the senses, as well as the attainment of a control over 
all these up to their complete subjugation, in order to facilitate the further 
progress in the concentration exercises prior to nirblja samadhi. 

In each of the discussed Yoga practices we have discovered the same 
methodical principle, so that we may proceed to summarizing the results of 
our analysis in a final review. 

Conclusion. 

P a t a n. j a 1 i fakes the man the way he really is, with all his possibi- 
lities of contraventions, sins, sorrows, and ignorance ( vitarkas, antarayas, 
klesas). He has strung human life in the way of a bi-polar vertical at whose 
nether end there is undiscriminated knowledge (ajndna, avidya), resulting 
in infinite sorrow (duhkha), whilst at its upper end exists the state 
of discriminated knowledge (vvveka~khyi,tih), with the ultimate goal — 
kaivalya. Somewhere along this vertical belongs man — purusa, the number 
of those who are encumbered by an action and its consequences, with the 
place at the top taken by the most elevated piirusa — Isvara, who was 
never affected by anything like that This binpolariity of the antithesis is 
a presupposition of the Yoga pattern in that sense that the man enters 
upon it by becoming aware of the undiscriminated state of knowledge 
through analysis, i. e. through a dialectical process; that he places both 
these states into an antithesis. By constant comparison he produces 
a directional reversal of his action, so that he does not tend for evil any 


8 ) IV, 89. 

9 ) L. c., p. 59. 
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more; hence he obviates evil, puts out of his way all the obstacles to his 
own inner growth, in clarifying his knowledge, sorting out the cognitive 
elements, and intensifying his inner growth to perfection up to the moment 
when the discriminated knowledge becomes fully unfolded and the goal is 
attained. The signs of a correct progress are the siddhis (perfections) . 

The methodical approach now consists in one’s taking up the right 
attitude following a dialectical antithesis — pratipaksa , and causing 
a reversal of the directional tendency ; by stepping-up the intensity 
(bhdvana) one brings about a change in quality which, by way of back- 
reflection, also affects action, body, respiration, as well as the senses, 
encouraging a further growth. 

This methodical approach is made manifest principally in the bahir- 
angas. Every man undergoes the process of purification in the course of 
his contacts with his environment, with other people. Some commentators 
curtailed this process saying that it had already been undergone in 
preceding lives. 

Yama and niyama, together with kriydyoga as well as isvara- 
qyramdhana, are notable by sharing an identical methodical approach which 
is the same as that in the other ahgas; -hence they are an organic part of 
the Yoga pattern. They even ordain the only relevant and suitable practice 
— pratipaksabhavana, inducing a reversal of the directional tendency from 
duklcha , ajnana, with a view to the gradual discernment of knowledge. By 
an intensification of the practice, its quantitative accumulation, a change 
of quality and certain perfections ( siddhis ) are achieved jusit as in the case 
of the other aiigas. 

This shows unmistakably that yama and niyama are practices of Yoga, 
and that the siddhis, far from being attained automatically, may only come 
'about as a result of constant intensification of the practices, like in the 
case of the other ahgas. 



